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PREFACE 
ON TANTRIC PRAYER 


Non-Indian visitors, contemplating for the first time the profusion of 
figures covering the walls of an Indian temple, if they compare what they 
see with the figured decoration on European medieval churches, will assume 
at once that they are looking at representations of Indian myth in stone.? 
But some of the imagery is not parallelled in the Western traditions: many 
of the representations do not represent or allude in any way to mythical 
or historical narratives. Without attempting to explain or date the emer- 
gence of these figures with multiple heads and limbs, we may observe that 
much Indian sculpture, in particular this non-narrative sculpture, must be 
understood in the context of a widespread Indian tradition of prayer. Prayer 
involves a visualisation of the divinity upon a throne. The throne is often a 
lotus-blossom and the deity may be surrounded by a court of minor deities 
arranged in concentric circles and seated or standing on their own thrones 
or vehicles. Seeing God enthroned with one’s mental eye is an integral part 
of tantric ‘prayer’: visualisation is built into the daily ritual programme, to 
be performed internally, placing the principal deity in the worshipper’s own 
heart, and also projected into the substrate into which the deity is invited 
for external worship. This substrate may be various things—an icon, fire, a 
water-pot, a diagram traced on the ground with coloured powders—but, in 
the case of Siva, it is typically the liga. (This object is often referred to as 
‘non-iconic’, but it seems certain that it was in origin a representation of a 
phallus.*) And this conception of visualisation as prayer has also coloured 
other religious acts: elaborate visualisations of the three junctions of the 
day as goddesses have been incorporated into tantric versions of the ancient 
practice of venerating the sun at dawn, midday and dusk. 

Of course visions and visualisations occur in other religious traditions 
too, including the Christian ones, and a visual tradition of prayer could 
easily develop rooted in, for instance, the visions of the Apocalypse or the 
theophany from the beginning of the book of Ezekiel, where God appears on 
a fabulous throne that moves at will on numinous wheels with eyes in their 
fellies. But visualisation appears not generally to have been encouraged 
as a means of daily prayer in Western Christianity. An exception is the 
contemplation of episodes in the life of Christ, in particular the Mysteries 

?Some of the ideas in this preface were first expressed in GOODALL: forthcoming B. 


3See, e.g., BRUNNER 1998b (‘The sexual Aspect of the linga Cult according to the 
Saiddhantika Scriptures’). 
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of the Rosary and the Stations of the Cross on the ascent to Calvary; but in 
such cases the narrative context is crucial, for the visualisation should give 
rise to empathy with the protagonists in the Christian story. In the Indian 
visual prayer we are speaking of, no such narrative frame provides a context, 
and therefore a “meaning”, for what is visualised. 

Two general rules govern the tantric form of this visualisation and wor- 
ship, both concerning the essential nature of the deity worshipped. The first 
is that the essence of the deity is held to be a mantra, but this statement will 
make no sense to us unless we know what mantra is. The primary sense of 
the term is a unit of text from the Vedic corpus. Now the Mimamsakas, the 
exegetes of the Vedic corpus, claimed the Veda to be sempiternal and with- 
out author. A corollary of this position was that they held that there-were 
no real references to persons and events in the Veda. All apparent references 
were merely apparent and that meant of course that what appeared to be 
the names of deities in mantras, that is to say in what appeared to be prayer 
formulae, were not in fact references to deities. Beyond the mantras them- 
selves there were no deities. The deities were nothing more than mantras. 
In tantric theory, this influential notion was turned inside out: the nature 
of deities was mantra. Sadasiva, for example, the central deity of the cult 
of the Saiva Siddhanta, is a group of five units of Vedic text known collec- 
tively as the five brahmamantras and individually after words that occur in 
them, namely ISANA, TATPURUSA, AGHORA, SADYOJATA, VAMADEVA. This 
we see reflected in his iconography.4 Each of the five mantras corresponds 
to one of Sadasiva’s five faces: the one that faces us is the East-facing mild 
TATPURUSA; the one on our left is the South-facing, terrible AGHORA; that 
on our right is the soft and feminine North-facing VAMADEVA. The West- 
facing SADYOJATA is of course not visible in most sculptural representations, 
because he faces away from us. The fifth face, ISANA, is held to be upward 
facing and is, according to a number of tantric sources, not to be represented. 

So ‘inviting’ the God into a linga takes the form of installing, in some 
sense, the deity’s mantra into that object and visualising that mantra as 
having a certain form (five faces, ten arms, etc). Worshipping him takes the 
form of offering substances for Him to enjoy: bathing, feeding, wafting in- 
cense, waving lamps, playing music. In the daily worship of a Saiddhantika 
initiate, as we have mentioned, the whole process of inviting, visualising 
and worshipping the mantra-God is performed with the imagination inside 


4There are instances, however, where there is no connection between mantra and 
iconography. In the Netratantra, for instance, the central mantra is held to be the essence 
of all other mantras, and thus the text offers a gallery of possible visualisations, including 
forms of Visnu (13:2ff), the sun (13:17ff) and even of the Buddha (13:34ff). 
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the worshipper’s heart and then repeated ‘externally’, that is to say pro- 
jecting the same mantra and its visualisation into an external object and 
worshipping that. 

The second general rule of tantric prayer is that the worshipper must 
identify himself with the divinity worshipped. According to a much cited 
tag, nasivah sivam arcayet: “One who is not Siva may not worship’ Siva” 5 
This rule appears to be invariable in tantric worship, regardless of what 
doctrinal position is adopted concerning the relationship of the deity and 
the soul. This may be one of non-dualism, or as in the case of the Saiva 
Siddhanta, an unreconcilable dualism: individual souls are for ever distinct 
from each other and from God, and although, like Siva, they possess om- 
niscience and omnipotence, they are prevented from realising their powers 
by an innate, enveloping impurity (mala). Thus for the Saiddhantika, the 
‘identification’ that is necessary for worship consists partly in an awareness 
that he is essentially identical to Siva (though distinct from him). But it 
consists in more than this. The worshipper sees himself as God, but he 
also enacts his identification ritually by mentally burning away his physical 
body and replacing it with one made up with mantras that are held to be 
the ‘body-parts’ of Siva. 

The text edited in this volume prescribes the visualisations of the daily 
prayer of an initiate into the Saiva religious school known as the Saiva 
Siddhanta® as formulated by a well-known twelfth-century South Indian 
theologian whose initiatory name was Aghorasiva.’ 


. Dominic Goodall, EFEO. 
14th December 2005 


5A relatively early scriptural formulation is that of Sarvajidnottara 5:2: 


alankrtya svakam deham sivamantrair yathakramam 
Sivibhitah supitatma Sivasyarcanam arabhet. 


‘Having adorned his body in due order with the mantras that are Siva, and having [thereby] 
become Siva, the pure soul should begin the worship of Siva.’ Cf. the non-tantric Siva- 
dharma 1:25 (IFP T.32, p. 3): 


narudrah samsmared rudram narudro rudram arcayet 
narudrah kirtayed rudram narudro rudram apnuyat. 


®See the preface ‘Explanatory remarks about the Saiva Siddhanta and its treatment in 
modern secondary literature’, GOODALL 2004:xiii-—xxxiv, 

"For further remarks on this famous Aghoragiva’s date and ceuvre, see GOODALL 
1998:xiii—xvii, fn. 24. 
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Doctrinal and Liturgical Stotras 


A handful of stotras that are by pre-twelfth-century Saiddhantika theolo- 
gians that may therefore have been relatively doctrine-packed hymns are 
cited that do not survive.? This Paricdvaranastava, the work of the cel- 
ebrated twelfth-century Saiddhantika theologian Aghorasiva (fl. 1157 aD) 
belongs to a sub-genre of the doctrinal hymn: the liturgical stotra. (Since it 
contains no references to others of Aghoragiva’s works, and since we know 
of no reference to it in his other works, we have no way of dating the Parica- 
varanastava relatively within Aghorasiva’s ceuvre.) One other Saiddhantika 
example of the genre is known to us,” and that is the even more densely com- 
pressed Sivapiijastava (47 verses), which has been copied immediately before 
our text in two of our manuscripts (P,T), and which is a work of Aghora- 
fiva’s exact contemporary, Jianasambhu, a South Indian Saiddhantika who 
lived in Benares, was the author of the monumental unpublished paddhati 
called the Jnanaratnavalz” and was, along with Aghorasiva, a teacher of Tri- 
locanagiva, the Saiddhantika best known in South India today as the author 
of the Siddhantasaravali.1! For evidence of these assertions, and for a fuller 


8 Aside from the Vyomavyapistava, a work of uncertain authorship that is attributed to 
the tenth-century Kashmirian exegete Bhatta Ramakantha II, his father Narayanakantha 
quotes a verse from his own Stotravali ad Mrgendrakriyapada 8:243, and, in the same 
place, quotes a verse of a stotra by Karnikakara. 

9Non-Saiddhantika works of this kind are, of course, relatively common: see for example 
the Sivakavacastotra ascribed to the brahmottarakhanda of the Skandapurana (No. 71 on 
pp. 143-8 of the Brhatstotraratnakara). Also common is the inclusion of liturgical passages 
in non-liturgical stotras, e.g., verse 3 of the Sivabhujarigaprayatastotra ascribed to Sankara 
(No. 80 on pp. 161-2 of the Brhatstotraratnakara): 


svasaktyadigaktyantasimhasanastham manoharisarvangaratnadibhisam 
jatahindugangasthigagyarkamaulim param Saktimitram numah 
pancavaktram 


The principal MSS are Madras, GOML MS R 14898, which was the exemplar of 
IFP T. 231, and Mysore, MS P 3801/7, catalogued under serial No. 40723 in MALLEDE- 
VARU 1987:160-1 and p.6 bis of Appendix I. For a brief characterisation of the work, see 
GoopaALL 2004:cx-cxi. In April 2005, Dr. Diwakar AcHARya discovered another source 
which, thought it covers only a small part of the text, is of some importance both for 
what it tells us about the work’s transmission and for its confirmation of an early date of 
composition: a Nepalese palm-leaf manuscript written in hooked Newari script typical of 
the twelfth and thirteenth centuries (NAK 1-1152, NGMPP Reel No. A 49/7). 

The jianapada of this work appears to be regularly taught in Agamapathasalas in 
Tamil Nadu. 
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discussion of the date and ceuvre of this group of twelfth-century theolo- 
gians, the reader is referred to GOODALL 2000. That publication expressed 
doubt about the survival of Aghorasiva’s Paricavaranastava. It was Dr. 
Nibedita Rout, who, while investigating the quotations of Madhyarjuna- 
Siva’s Siddhantadipika, recalled having seen such a stotra while helping to 
catalogue the manuscript collection of the IFP. As we have explained in 
our Acknowledgements above, her discovery of T was followed by the grad- 
ual discovery of our other sources. The one manuscript that was men- 
tioned in GOODALL 2000 (p.210, fn. 16) as being a possible witness—the 
Paficavaranastuti recorded in the New Catalogus Catalogorum as belonging 
to the Tanjore library “TD 22062-4 XX Sup. No. 872 (p.)”—turns out to 
be a manuscript of an unrelated work. 

The amount the text is cited suggests considerable popularity long be- 
yond the time of its composition. We may note that Appayadiksita refers 
to it as furnishing stotras that may be recited in nityapuja in his Sivarcana- 
candrika (p.99, cited by BRUNNER 1963:225). 

It is worth mentioning in passing that there is another roughly con- 
temporary Saiddhantika text, by a pupil of Aghorasiva, that, although 
it is not a stotra, is extremely close in spirit and content to the Panca- 
varanastava, namely Trilocanasiva’s Dhyanaratnavalt. Many works of this 
name are transmitted in the manuscript collection of the IFP, but the only 
manuscript traced there that transmits Trilocanasiva’s work is IFP 42976 
(=P,). Here too we find a programmatic arrangement of all the visualisa- 
tions (dhyana) required in the course of an initiate’s day, but expressed not 
with first-person statements of veneration or second-person imperatives, as 
in our hymn, but rather in the third-person optatives of a paddhati. Some 
of the verses appear to be quoted, without attribution, from earlier sources, 
such as the Somagambhupaddhati and Kriyakramadyotika, but there are no 
quotations from the Paricdvaranastava, The programme of visualisations 
is more complete than that of our text, for it includes, for instance, per- 
sonifications of the triplet of atmatattva, vidyatattva and Sivatattva (verses 
3-7), of the five kalas beginning with nivrti (verses 8ff) and of the sandhyas 
(verses 26ff). 


Metre 


Just over half of the work’s 102 verses, a total of 57, are in anustubh: 1, 3, 
5, 12-13, 16-18, 21, 22, 25-7, 29, 30, 33, 53-8, 60-4, 67, 69-71, 73-97, 100. 
There appear to be only two vipulas: a ma-vipula in 17a and a na-vipula in 
33c. The other metres, in order of frequency, are 


——————————————— 


Introduction 17 


vasantatilaka 8, 15, 32, 34, 36-37, 39, 40, 42, 45-8, 50, 51, 59, 99, 101. 
In these eighteen verses, less than half of the padas have the caesura 
after the eighth syllable. 


upajati 2, 10-11, 23, 24, 44, 66, 68. 
Salini 4, 14, 19-20, 31, 41. 
mandakranta 28, 52, 98. 
indravajra 9, 43. 


praharsini 6, 7. In both these verses, the caesura after the third syllable 
is observed in the even padas and not in the odd ones. 


malini 35, 102. 
Sardilavikridita 38, 65. 
sragdhara 49, 72. 


Perhaps the only metrical feature of the work that can be considered unusual 
is the frequency of salini. 


The structure of the text 


We have mentioned that the Paricavaranastava is a ‘liturgical hymn’. In fact, 
unlike its Saiddhantika brother in this genre (the Sivapijastava), it does not 
treat the execution of external ritual at all; what it does is to present all 
that is done with the mind in the course of the daily obligatory worship of 
Sadagiva and his retinue (yaga) by an initiate to the Saiva Siddhanta. It 
takes the form of instructions for mental worship (dhyana or, in modern 
parlance, dhyanasloka) formulated as expressions of praise. At high-points 
it is ornamented with doctrinal statements that are similarly formulated 
(e.g. 34ff.). What we have then are the visualisations of all the divinities of 
the worship given in the order required in obligatory daily worship (nitya- 
paja), beginning with the worship of Siva as the sun, the veneration of the 
deities on the doorway and of Brahma as protector of the site (vastupa), 
the visualisation of the throne of worship, and finally of Sadasiva enthroned 
and encircled by the five circuits (avarana) of his yaga:— 


1-2 Siva as the Sun. 


3-5b The other eight planets. 
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5ced_ Tejascanda. 

6-8 Ganefa, Sarasvati and (in the middle) Gajalaksmi above the door. 
9-10 Nandin and Ganga on the right door-post. 

11-12 Mahakala and Yamuna on the left door-post. 

13 ASTRA in the threshold. 


14-16 Brahma as Vastupala in the SW; Ganega in the NW; Mahalaksmi in 
the N; 7 Gurus (Sadagiva, Ananta, Srikantha, Ambika, Guha, Visnu, 
Brahma) in the NE. 


17 Adharagakti in the Kirmaéila. 
18 Ananta in the Brahmasila. 


19-20 Dharma, Jana, Vairagya and Aisvarya in the intermediate direc- 
tions as lion-feet of the throne, and their opposites as cross-struts. 


21 The two cushions (chadana) of maya and vidya, placed respectively in 
the SW and NE. 


22 An 8-petalled lotus in suddhavidyatattva. 


23-24 The nine Saktis beginning with Vama, placed on the eight stamens, 
with the last, Manonmani, on the pericarp. 


25 The three mandalas of sun, moon and fire, presided over by Brahma, 
Visnu and Rudra. 


26 The saktimandala, presided over by Igvara, placed in the pericarp. 


27 Thus is the yogapitha, which reaches from earth to Kutila (=suddha- 
vidyatattva?). 


28—42 Sadasiva enthroned. 
43-46 Sakti. 


47-54 The Brahmamantras: ISANA, TATPURUSA, AGHORA, VAMADEVA, 
SADYOJATA. 


55-59 The angamantras: NETRA, HRDAYA, SIRAH, SIKHA, KAVACA, 
SIVASTRA. 
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60-66 Second circuit—Vidyésvaras: Ananta, Siiksma, Sivottama, Ekane- 
tra, Ekarudra, Trimirti, Srikantha, Sikhandin. 


67-74 Third circuit—GaneSvaras (or Ganas): Nandin, Mahakala, Bhrngin, 
GaneSa, Vrsa, Skanda, Uma, Candesvara. 


75-85 Fourth circuit—Lokapalas: Indra, Agni, Yama, Nirrti, Varuna, 
Vayu, Kubera, Isana, Brahma, Visnu. 


86-95 Fifth circuit—weapons of the Lokapalas: Vajra (thunderbolt), Sakti 
(spear), Danda (staff), Khadga (sword), Pasa (noose), Dhvaja (flag- 
staff), Gada (mace), Tristila (trident), Padma (lotus), Cakra (wheel). 


96-97 Sivagni born from Vagiéi, and Sadegana (i.e. Sadasiva) inside the 
fire. 


98 Rudras, Matrs, Rasis Ganas, Guhyakas, Grahas, Astras, Daityas, Nisi- 
caras, Nagas and Naksatras—all of whom are Bali-eaters—and the 
Ksetrapala (viz. Bhairava). 


99 Guru. 

100 Sambhu. 
101 Candeésvara. 
102 phalasruti. 


This structured programme sets the Paricavaranastava apart from much of 
the vast and rather arid dhyanasloka-literature popular today. The above 
is not in fact all the visualisation required in the course of a Saiddhantika 
initiate’s day—the visualisations of the anthropomorphic sandhyas, for ex- 
ample, are not included—nor are all the visualisations quite as explicit as a 
neophyte might require. But Aghorasiva has here gathered together in one 
small text a body of detail to make up a relatively complete programme of 
Saiddhantika meditation that can probably not be found together in any 
earlier work. Some paddhatis of course will contain a similarly complete 
programme of meditation, and an extremely similar programme could be 
extracted from Aghorasiva’s Kriyakramadyotika. Even that work, however, 
differs from this in a number of details (see notes on verses 7, 8 and 17), 
though not as much as the Kriyakramadyotika differs from the Somasgambhu- 
paddhati. 
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Remarks on the throne 


As we have seen above, Saiddhantika worship is performed first internally, 
enthroning Sadasiva in the worshipper’s heart, before the same enthrone- 
ment is repeated externally, but still mentally, in the substrate of worship, 
typically the linga. This explains why the accounts, when they explain 
what is to be imagined and ‘installed’, sometimes give parts of the body 
as reference points and sometimes sections of the lifiga or the stones that 
are beneath it (kirmasila, brahmagila). It also explains why we find the 
construction of such an elaborate visualised throne, which is necessarily in- 
visible to any onlooker, not only in ancient works which appear to treat only 
the practice of individual initiates, but also in post-twelfth-century works 
that are devoted to public worship in temples, such as the Pirva-Kamika, 
which many temples in South India today claim to follow, and in the self- 
consciously non-agamic manual of the great temple of Chidambaram, the 
Cidambaresvaranityapijasiitra, attributed to Patafijali.!? 

Now Aghorasiva’s visualisation of just the throne in the Pancavarana- 
stava can be summarised with a little more detail as follows. 


At the very base, in the kiirmasila below the linga, the initiate 
should worship the Adharagakti, the power which supports the 
universe. She is as white as the ocean of milk and has the coiled 
form of a sprout emerging from a seed. Above is Ananta, the 
Lord of mantras. He is white and situated in the brahmasila 
on the lotus that is maya. Then, forming the legs of a throne 
in the intermediate directions of NE, SE, SW and NW, are to 
be visualised four lions, who are red, white, yellow and black, 
and who are the embodiments of Dharma, Jiiana, Vairagya, and 
Aigvarya, which are powers of Ananta, and represent the four 
yugas. Forming supportive struts between these legs are four 
bicoloured anthropomorphic embodiments of adharma, ajnana, 
avairagya and anaisvarya. Above is the red cushion of maya, 
and above that the white cushion of Suddhavidya. Sitting on 
these is a lotus with a pericarp of the lustre of molten gold that 
contains the fifty phonemes as seeds. It is the lotus of Suddha- 
vidya. On its stamens are to be placed eight red four-armed 
Saktis: Vama, Jyestha, Raudri, etc. On the pericarp is the 


See khanda 15, pp.63 in the edition of 1977 (pp.126-8 in the edition of 1982, 
which is not divided into khandas). The work is printed in both cases as part of the 
Cidambaraksetrasarvasva. 
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ninth, the Sakti Manonmani. Her appearance is similar, except 
that she is white. On the tips of the petals is to be placed a 
sun disc, presided over by Brahma; on the tips of the stamens, a 
moon disc, presided over by Visnu; on the pericarp, a fire disc, 
presided over by Rudra. Inside the pericarp is to be visualised a 
Sakti-disc, presided over by ISvara. Above reigns Sadasiva. 


As suggested elsewhere (GOODALL: forthcoming A), it seems likely that we 
have here a blend of two enthronement models: that of the organic lotus 
that sprouts up through the body and blossoms,’ and that of a square lion- 
throne with an open eight-petalled lotus blossom upon it, corresponding re- 
spectively to the square and octagonal parts of the liiga that are its base and 
middle-section.!4 The marriage of these two models achieved by Aghorasiva 
differs from those of the tantras and paddhatis that precede and that post- 
date him. The Kirana, for example, a middle-period Siddhantatantra among 
the early (i.e. pre-twelfth-century) Saiddhantika scriptures, and one which 
we know to have been in existence at the latest in the ninth century, gives 
an extremely problematic blended throne. A pitha is to be built that will be 
made of the whole cosmos (adhvan) (14:19ab). Its feet are the 4 yugas, its 
bulb is prthivitattva, its single stalk reaches up into kalatattva, its thorns 
are the 50 pratyayas of the Sankhyas(?) (paficasadbhavakantakam), its big 
knot (viz. the joint between stalk and flower) is in mayatattva and the lotus 
blossom is in suddhavidyatattva (14: 19c-20). Vidyegvaras are on its petals 
and Saktis on its filaments. Siva and Sakti are in some way homologised 
with pericarp and seeds (14:21). Thereafter we learn that the whole is to be 
made of phonemes and that the four neuter vowels make Dharma and re 
others; that on top of bindu is placed Ananta and on top of him the lotus.1® 
What is not clear is how this is to be married with the throne described 
up to that point. Are ‘Dharma and the others’ homologised with the four 
yugas below the lotus bulb? The redactor of the Purva-Kamika has adopted 


13f g. Sivadharmottara, chapter 10; Lirigapurana 2.21:5; and Nisvadsaka@rikaé quoted in 
Jiianaratnavali, GOML MS R. 14898, pp. 51-52. 

ME g. Nisvasa Guhyasitra 1:103c—108b (quoted below in the note on verse 20); Sva@yam- 
bhuvasitrasarigraha 18:17-20b; Sarvajnanottara 4:50-53 (quoted below in the note on 
verse 46). 

18 Kirana 14:22-3: 


pitham evamvidham kalpya matrkabijasambhavam 
napumsakamé catuskone dharmadin parikalpayet 22 
binduprstham anantasya tatprstham kamalam bhavet 
karnikanantacakrena Sesah syur navagaktayah 23 
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the Kirana’s lotus throne as an alternative and carefully reproduced exactly 
the same ambiguity.!° The manner in which the Somagambhupaddhati in- 
tegrates the lion throne with the sprouting lotus is to have Ananta himself 
to be that lotus. When he first appears above Adharagakti he is to be vi- 
sualised as having the form of a lotus bud (SP1, III:48, KSTS 162, quoted 
with emendations in the note ad verse 18), but this then sprouts up and 
opens to form the lotus above the level of the lions’ heads.!” The lion legs, 
then, are here grouped around the lotus stalk, and they support the lotus 
blossom once it grows up and opens above them. Ananta himself is the 
lotus, or, as the Piirva-Kamika expresses it (4:294ab), ksirabdhitah samut- 
pannasaroruhasamakrtim, ‘he has the form of a lotus rising from the ocean 
of milk’. 

But this mode of integrating lion-feet and a lotus stalk is not the so- 
lution that has passed into all the Saiddhantika scriptures that are trans- 
mitted in South India and of which no trace is to be found until well after 
the twelfth century. And most add at least one further complexity to the 
throne: they divide it up into five sections (paficasana) that seem, in some 
contexts, to be usable independently. These are, counting from the bottom 
in the order given in the Ajita (kriyapada 20:143ff), anantasana, simhasana, 
yogasana, vimalasana and padmasana.'* Ananta himself is the anantasana; 
the simhasana is above him and consists of the lion-feet of Dharma etc., 
their supporting struts and of the upper and lower blankets (chadana), and 
the three gunas. The yogasana above that consists of the four tattvas of 
avyakta, niyati, kala and kala in the principal directions. The vimalasana 
then has, one above another, the 3 tattvas of atman, vidya and siva. Above 
that is the padmasana, with the 9 Saktis beginning with Vama and ending 
with Manonmani and the three mandalas of the sun, moon and fire with 
their presiding deities. Above that is the sivasana. 

We do not deal here with these five thrones and their problems, but it is 
necessary at least to mention them because they are a feature that almost all 


©The whole of the Kirana’s account appears to have been paraphrased (though one set 
of 9 Saktis has been omitted) as an alternative procedure in Pirva-Kamika 4:316ff. 
SP1, 11:51, KSTS 165: 


utphullastadalam svetam tad evanantapankajam 
sampijya simhavaktrordhvam padmamudram pradarsayet. 


18Other texts that include them are: Rauravakriyapdda 10:20cd; Suprabhedakriyapada 
8:100-2 (where it is not clear what the yogasana is, although it appears as though there had 
been an intention of defining it); Viratantra 4:42-3, but the long treatment of Ssivarcana is 
given in Viratantra 38, and there there is considerable detail, making plain that the order 
is rather anantasana, yogasana, simhasana, padmasana and then vimalasana. 
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the secondary literature anachronistically reads back into earlier descriptions 
of thrones.!® We believe that no work that can be demonstrated to have been 
composed in the twelfth century or before has them. And once introduced 
they generate considerable complexity because there is such confusion about 
their order and what they contain, confusion which has to be rendered logical 
so that the resulting throne has fitting names to its sections, with no lowly 
entities placed too high up in the cosmos and no lofty ones relegated too 
low. Much of the confusion seems to concern the position and content of the 
yogasana. It is clear that anantasana, simhasana and padmasana could have 
arisen naturally enough as labels. Yogasana may emerge from the term yoga- 
pitha, which is not infrequent in early texts, perhaps in part because of its 
occurring in the expression yogapithasamsthitaya, an element in the 81-pada 
VYOMAVYAPIN mantra. Yogapitha seems sometimes to be used generically 
as a label for the whole structure of the throne (e.g. in Svacchanda 2:269, 
Pavicavaranastava 27); but in some contexts it appears really to be a level 
inside it: thus in Prayogamanjari 16:41-2 it seems clear that it is between 
Ananta and the lotus and that its legs are the buddhidharmas,”° and in the 
Sarvajnanottara 5:16-17 and 4:50ff (quoted ad 46 below) yogapitha appears 
to be a section intervening between the legs (Dharma, etc.) and the lotus. 

Some comparisons with the thrones of other texts feature in our anno- 
tation, but for a fuller treatment, particularly of the early development of 
the throne of worship, see GOODALL: forthcoming A. 


On the five circuits 


It has become commonplace that Sadasiva should be worshipped at the cen- 
tre of a court of deities arranged in five concentric avaranas, the innermost 
of which containing personified mantras that are in fact not different from 
himself—a point obliquely made in verse 42, when all the souls that ven- 


19Note that BHATT too (in apparatus to Ajita) speaks of the Kirana having these 
thrones, but he does not note that it does not have these labels. 
20 Prayogamanjari 16:41-2: 


adharagaktim canantam sthandile vinyaset punah 
tatroparistan matiman yogapitham prakalpayet 41 
dharmam jianam ca vairagyam aigvaryam ca yathakramam 
agneyadisu konesu padan pithasya vinyaset 42. 


We know little more about this Saiddhantika manual than that it is by a certain Ravi, 
that it is transmitted in Kerala, and that it predates the Isanasivagurudevapaddhati, 
which quotes from it. 
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erate Siva are headed by the VidyeSvaras, who form the second avarana.?! 


But the number of circuits is far from fixed. In the Pratisthalaksanasara- 
samuccaya,?* for example, we find a Sadasiva mentioned of whom the only 
circuit mentioned is that of the VidyeSvaras (6:8-12) and one of whom the 
circuits of the Vidyesvaras, the Ganesvaras and the Lokapalas only are men- 
tioned (6:41-2). We find all five, of course, as the almost invariable standard 
in the Siddhantatantras transmitted only in the South and not recognisably 
quoted in commentarial or paddhati- literature of the twelfth century or 
earlier (e.g. Pirva-Kamika 4:465-90, Ajita 20:218ff).? It is, however, ac- 
knowledged that this is not the invariable norm.”4 Thus in the ‘kriyapada’ of 
the Raurava, for instance, we actually find six circuits, though reckoned as 
five (10:62c-64) by dint of not counting the innermost one: the extra circuit 
there is the third, in which are ranged the eight martis (Bhava, Sarva, Isana, 


21Vigvanatha, the author of the Siddhantagekhara, for example, states that one may 
worship Siva with five circuits in all contexts, including that of nityapaja. He then adds 
that there is another view, according to which one circuit is for nityapija, five are for 
naimittika rites, and six, seven, eight or nine are for kamya ones (Siddhantagekhara, nitya- 
kanda 2:373ff). 

22This is an eclectic but, at least in parts, Saiddhantika manual of ritual of uncertain 
date that has been transmitted in Nepal. It cannot be later than the twelfth century, for 
the earliest surviving manuscript that transmits it is dated to 1168AD (see BUHNEMANN 
2003:10). 

?3For further discussion of the relative dating of the Saiddhantika scriptural canon, 
see the introduction to GOODALL 1998, the assumptions of which, to our knowledge, 
have not yet been convincingly rejected, and SANDERSON 2001:2-11. Further refinements 
concerning individual tantras are to be found in GOODALL 2001 and 2004. 

24For such acknowledgements in the later literature, see, e.g., Pdrva-Kamika 4:188: 


tribhir avaranair vapi ekenavaranena va 
saptavimSatyavaranair yathasakti samarcayet 


and 4:491-3: 


ekavaranapija syad angair brahmabhir eva ca 

athava kevalair angaih kevalair brahmabhis tu va 

brahmangair lokapair astrair bhaved avaranatrayam 

hetibhih sahitan lokapalan abhyarcayet tu va 

atha brahmangavidyesamirtyaikadasarudrakan 

yajed gadadibhi§ caivam antaravaranakramat. 
According to Raurava ‘kriyapada’ 10:65c-66b, for the worship of such images as 
Somesvara—in other words, according to DAGENS’ and BARAZER-BILLORET’s interpre- 
tation (2000, vol. 1, p.38, fn. 48), whenever the object of worship is an image rather than 
an aniconic linga—there should be only one circuit: 


somesvaradidevanam ekavaranam eva tu 
asanam prag ivaiva syad anyat sarvam samam bhavet. 
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Pagupati, Ugra, Rudra, Bhima, Mahadeva).2° This is a curious choice; the 
ontological status, according to this brand of the Saiva Siddhanta, of the 
members of this ancient list is uncertain to us: are they independent Rudras 
or are they simply names of Siva? As DAGENS and BARAZER-BILLORET ob- 
serve (2000, vol. 1, p.37, fn.45), a later supplementary chapter of the text 
gives the more usual five circuits (59:194-211). 

Another perhaps more significant late development is the ‘feminisation’ 
of the yaga by the inclusion of consort-Saktis for the deities of the circuits 
in the Cintya and the Makuta (see BHATT’s introduction to Sardhatrisati- 
kalottara, pp. 18-19): cf. our remarks on Manonmani becoming the consort 
of Sadasiva (note ad 43). For a comparison of the accounts of the avaranas 
in the South Indian ‘temple-Agamas’, see the discussion of BHATT in his 
upodghata to the Sardhatrigatika@lottara, pp. lxvi-lxix and the tabulation of 
the information on pp. xv—xix. f 

In the Siddhantatantras that are demonstrably earlier, the picture is 
different. All the five circuits prescribed in our text by Aghorasiva are given 
in the Kirana (20:30-39)?° and it seems possible that its confusing throne, 
the description of which is much quoted,?” and its system of avaranas may 
have played a réle in the evolution of the nityapija that has led to our 
twelfth-century standard, which has supplanted the simpler yaga that earlier 
paddhatikaras had adopted from the Dvigatikalottara (see below). 

But neither this composition nor this number of circuits is the norm. 
In its chapter on regular daily worship the Matariga details only the inner 
circuit, comprising the brahmamantras and the sivangamantras (kriyapada 
3:83c-91), and Ramakantha in his commentary thereon remarks that in the 
regular daily worship further circuits are not to be included, for the scripture 
omits them (nityakarmany avaranantaranyaso ’Srutatvat). The Mrgendra’s 
account (kriyapada 3:18-25) plainly omits the last of our circuits, that of 
the weapons of the Lokapalas. Nisvasa Uttarasitra 2:10-11 (ff. 24v—25r) 
gives only three outer circuits (VidyeSvaras, Lokapalas and their weapons), 
and this structure is repeated in the worship of Vidyadevi in Nisvasa Guhya- 
siitra 8:54-5 (f.70v). The only outer avarana in the Anantavijayamandala of 


?5This circuit, as well as others not generally found in Saiddhantika sources, appears 
also in the chapter of the Lingapurana known as the Vyapohanastava (1.82:38c-39b), 
which is discussed in an article of NAGASWAMY’s entitled ‘Iconography of a Siva Temple 

(Vyapohana Stava)’ (2003:71-76). 

'  26This is somewhat obscured in the corrupt text of the edition, from which 35b-37c 
have dropped out in transmission. 

27 Apart from its resurfacing in the Piirva-Kamika, as we have mentioned above, it is 
quoted by Narayanakantha ad Mrgendrakriyapada 3:12 (and 3:37). 
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the Svayambhuvasitrasarigraha seems to be that of the Vidyesvaras (14:22- 
24), and its inner circuit includes not only the sivaigamantras but also the 
vidyangas. Several anomalous yagas are taught in the Diksottara (chapter 
6, IFP T.17, pp. 857-84), none of which has more than four circuits. The 
Sarvajndnottara (5:30-36, IFP T.334, pp.37-8, N,, f.7r-7v) has five cir- 
cuits, the first being that of the heart-, head-, crest- and cuirass-mantras in 
the intermediate directions, the second consisting of ASTRA in the cardinal 
directions and GAYATRI in the intermediate ones, and the remaining being 
those of the Vidyegvaras, the Ganegvaras and the Lokapalas. 

Among the anomalous yagas of the early Siddhantas it is that of the 
Dvigatikalottara which became the most significant. The Dvisatikalottara 
teaches a single inner avarana composed only of the afigamantras: even the 
brahmamantras find no place in its yaga—and this is a feature that was car- 
ried into the eleventh-century Somagambhupaddhati (see note on verse 54), 
but not beyond into the twelfth-century paddhatis of Aghorasiva. Aghora- 
giva’s contemporary Jnanasambhu, however, teaches only the inner circuit, 
without the brahmamantras, in his Sivapijastava, and in his Jidnaratnavalt 
he teaches first the single inner circuit, again without brahmamantras, for 
nityapija and then, for naimittika worship, the paficavaranapija, in which 
the inner circuit contains the brahmamantras (GOML R 14898, pp. 108ff). 
Aghorasiva in fact also teaches a single inner circuit (garbhavarana) in his 
account of nityapiija in the Kriyakramadyotika (§ 46, pp. 107ff), and five 
circuits in his account of pija in the context of diksa; but Aghorasiva’s 
single inner circuit, unlike that of the DviSatikalottara, includes also the 
brahmamantras. 

We may mention in passing that the developed Saiddhantika worship 
exemplified by, for instance, the Kriyakramadyotika’s fuller account has very 
clearly moulded the way worship of other deities is prescribed. To take 
just one example, the sequence of avaranas of Ekaksara-Ganapati drawn 
from the Vidyarnavatantra that is tabulated by BUHNEMANN 1989:46-9 is, 
we think, almost certainly calqued upon a twelfth-century or post-twelfth- 
century Saiddhantika model: its inner circuits contain four forms of the God 
(corresponding to Sadasiva’s faces) and six arigamantras (arranged as in the 
Kalottara-tradition but with the addition of NETRA) and culminating with 
the ten Lokapalas and their ten weapons (the 9th and 10th of both lists 
being those of Saiddhantika sources). 
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Remarks on annotation 


In our annotation, we have been more interested in attempting to trace 
the antecedents of Aghorasiva’s prescriptions than in following their impact 
in subsequent texts, practice or imagery. This means that we have drawn 
more on texts that we know him to have known (because he quotes or 
comments on them) or that he might reasonably have known since they 
predate him (such as the Nisvasa) and rather less on the Siddhantatantras 
that he appears never to cite, at least in the literature that can firmly 
be ascribed to him,?® and that are not referred to by his antecedents and 
contemporaries, such as the Kamika, Karana, Ajita, etc. It is convenient (for 
the reader seeking parallels) that we differ in this emphasis from BRUNNER, 
particularly in the first volume of her edition of the Somagambhupaddhati, 
whose abundant annotation cites plentifully from later works. We have of 
course relied very heavily on her excellent work, in which, again and again, 
we found elucidations given of points that we had at first toiled to explain 
ourselves, A major source for Aghorasiva was evidently the Somasambhu- 
paddhati itself, and so we have very frequently cited parallels from it. Here 
we have often preferred the readings of the KSTS edition (which explains 
why we think it worthwhile also to give the continuous verse numeration of 
the KSTS for the portion of text covered by BRUNNER’s first two volumes, 
SP1 and SP2); as BRUNNER herself realised over time, at the beginning of her 
studies she underestimated the readings of Northern sources, and partly for 
this reason she was extremely anxious to revise the first volume (BRUNNER 
1998:lxiv-Ixv). Shortly after the publication of the fourth volume, when 
her sight had already suffered and made study difficult, she was seeking 
help for the collation of the Nepalese manuscripts for this revision, which 
she was unable to realise. We do not intend to take over this project, but 
we hope that two of our publications will go some way to filling out the 
gaps in the annotation that BRUNNER regretted, namely this edition itself 
and S.A.S. SARMA’s forthcoming edition of the first part of Trilocanasiva’s 
Somagambhupaddhatitika. 

Having BRUNNER’s rich array of mainly later parallels to the Soma- 
Sambhupaddhati before us, and being ourselves eager to trace out earlier 
parallels, we were of course sensitised to development in the rituals. We be- 
gan our work with the assumption that there were almost no differences be- 
tween the nityapuja as taught by Somasambhu and as taught by Aghorasiva; 
we were surprised to discover discrepancies all the way through, not only 


?8For works wrongly ascribed to Aghoragiva, see GOODALL 1998:xiii, fn. 24, BRUNNER 
1999:263-7, and IsHimaTsu 2000. 
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between the Somasambhupaddhati and the Kriyakramadyotika, but even 
between the Kriyakramadyotika and the Paricavaranastava. (Our initial as- 
sumption was of course naive, but it was influenced by the observation that 
in matters of doctrine Aghorasiva seems extremely faithful to the ideas of his 
tenth-century predecessor Bhatta Ramakantha II.?°) As we think becomes 
clear in our annotation (see, e.g., notes ad 15, 31-2, 47, 53, 67, 73), a num- 
ber of the differences between the Somasambhupaddhati and Aghorasiva’s 
prescriptions may be the result of Aghorasiva having introduced details— 
major as well as minor ones—from the Mrgendra’s ritual tradition (which 
we know that he knew well from the evidence of his Mrgendrapaddhati) 
into the Dvisgatikalottara-based paddhati-tradition that he inherited from 
Somasambhu. : 

To this we may briefly add as an apologetic aside that, from examin- 
ing the many quotations in other paddhati-literature that are attributed to 
the Kalottara, to the Satsahasrika-, Satsahasra- or Brhatkalottara (the last 
three labels probably all refer to one text; the first can refer to it too, but 
it can also refer to a number of others), we have received the impression 
that another major factor in the development (and particularly the flesh- 
ing out with detail) of the Dvisatikalottara-based paddhati-tradition was 
the tendency to adduce material from what were perceived to be ‘cognate’ 
scriptures (samanatantra), some of which we have not yet been able to read. 
The scriptures considered ‘cognate’ to the Dvisatikalottara are the various 
non-eclectic recensions of the Kalottara, the Sarvajnanottara and, perhaps 
most importantly, the extremely eclectic Brhatkalottara.°° We believe there- 
fore that a pressing task awaiting the historian of Saiva ritual is the study 
(and we hope edition) of this large work. Sadly we have not yet studied the 
Brhatkalottara and have not been able to adduce passages from it in our 
annotation. 

We have offered no translation, except in the case of verses that seemed 
to us tricky, but we provide instead, on the following pages, a table of the 
iconographical prescriptions arranged in alphabetical order of the names of 


29GENGNAGEL (1996:11-12) rather implies that his book might furnish evidence to 
counter or significantly modify our notions of Aghorasiva’s dependency, but it does not 
seem to us that it does. 

3°Por the non-eclectic recensions of the Kalottara, see GOODALL 1998:xlv—xlvi, fn. 103, 
quoting SANDERSON. For the eclecticism of the Brhatkdlottara, see SANDERSON 2001:38- 
41, which furnishes some striking examples. For the affiliation of the Sarvajnanottara 
to the text tradition of the Kalottara/Vathula, see GOoDALL 1998:xlvi, fn. 105. Note 
that Aghorasiva’s commentary on the Sarvajfanottara frequently quotes material from 
recensions of the Kalottara with the attributing label yad uktam samanatantre (e.g. IFP 
MS 47818, p.32). 
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the deities concerned. 

We have endeavoured, of course, to find sculptural and pictorial repre- 
sentations that correspond to the iconographical prescriptions of our text, 
but we are aware that it would be naive to expect to find them all, even 
by searching the length and breadth of the vast area of Asia that has ab- 
sorbed Sanskritic cultural influences, let alone in one single area or temple, 
or arranged in the positions which our text prescribes. BRUNNER’s illumi- 
nating article on this subject, ‘L’image divine dans le culte agamique de 
Siva’ (1990), from which we quote at length in our annotation on verses 
14-15, sets out the discrepancies between the representations that we find 
and the prescriptions for meditation and for pratistha. 


TABLE OF ICONOGRAPHIES 


The following table is, we hope, largely self-explanatory. We have ar- 
ranged the deities and other visualised entities in the order of the Sanskrit 
alphabet, using, for the most part, the names that are found in the text, but 
with one or two exceptions: Sarabhava, for example, will be found under 
‘Skanda’; the throne-lotus appears under ‘Padma’, as does the personified 
ayudha of Brahma. For cases where one might doubt what the ‘real’ name is 
intended to be (e.g. KAVACA or PINGALA), we have inserted cross-references. 
The verse-numbers in which the deities are described appear in brackets 
below their names. Some figures appear more than once and with differ- 
ent visualisations: the first appearance of, for instance, Ananta is therefore 
labelled ‘Ananta I’. If the visualisation of a given divinity is an optional 
alternative to one given just before in the same context, then this is sig- 
nalled: e.g. ‘Ananta IV (65) option’ means that this fourth visualisation 
of Ananta is an alternative to the previously mentioned one and that the 
relevant description is to be found in verse 65. 

We have, on the whole, left fields blank for details about which the text 
is not explicit, sometimes even when we feel reasonably certain of what 
Aghorasiva intended. For example, no mention is made of the numbers of 
heads and arms of the denizens of the fifth circuit; it seems more than prob- 
able that each had one head and two arms, but we have not entered this 
information in the table. In other cases, we have made inferences about 
things that are not directly stated: for example, we have placed the distinc- 
tive implements of each Lokapala in the right hand rather than the left—the 
text mentions the implements without specifying how they are held. 

Prescriptions for dhyana and for iconography, although they can be very 
explicit, in fact often leave details of the arrangement of implements unspec- 
ified. It is the general rule that left and right refer, in the context of the 
arrangement of implements and gestures, to the worshipped deity’s left and 
right.*! But the prescriptions do not always indicate what is on the left and 
right and only rather rarely specify what belongs in upper hands and what 
belongs in lower ones. It seems to us that it is perhaps slightly more com- 
mon, when no indications are given, that a list of implements and gestures is 
intended to be interpreted to begin with those on the left before giving those 
on the right,°? and it is perhaps more common to give upper implements 
before lower ones. But there are of course many factors that govern the 


31 Confirmation that this universal convention is followed here can be found by comparing 
verse 32 with the Bengal Sadasivas (Fics. 44 and 45). 
32For an old view that the reverse is true, see footnote 84 on p. 143. 
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way we interpret lists. Some gestures, such as the varada, we don’t expect 
ever to see on the left; some implements, such as the rosary (aksamala), we 
expect to find only in a right hand. Some implements are normally placed 
in upper hands, typically long weapons, such as clubs, spears etc. Some im- 
plements belong naturally together in pairs and therefore typically belong 
in opposing pairs of hands: obvious examples are sword and shield, bow 
and arrow, noose and goad. Bearing all this in mind, we should sometimes 
expect to find non-explicit prescriptions listing the implements of the left 
first, and then all those on the right, and sometimes to find the implements 
alternating between left and right, starting with those of the upper hands 
(tricky cases, for instance, are those of 72 and 101). In other words, the 
arrangements of implements and gestures presented in this table are often 
conjectural. 

Occasionally we have supplied unstated details from Aghorasiva’s cross- 
references (proktariipam. .., vaksyamanariipam...). 
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SOURCES 


As mentioned above, we have made use of seven manuscripts, six of which 
belong to the collection of the IFP (two of them, P} and P3, being how- 
ever separated parts of the same source). We are not aware of accessible 
manuscripts of the Paricavaranastava surviving elsewhere, but we feel sure 
they must exist. Small texts such as this very often seem insignificant and 
so get ‘lost’ in large manuscript bundles and tend to be left unmentioned in 
handlists by cataloguers. 


P, IFP MS RE 42976. Palm-leaf, Grantha script. 3cm x 38cm. Badly 
damaged by worms. This bundle has been entitled Dhyanamuktavalt. 
It begins with the Paricdvaranastava (ff.1r-l1r), Trilocanasiva’s 
Dhyanaratnavali (ff.11r-26v), Devyastottarasatandmastotra (ff. 271- 
28v), a text about ajapajapa (ff. 28v-31r). After this are 4 uninked 
leaves, the first of which is labelled 32; then follow some visualisations 
(dhyan4ni) on originally unnumbered folios (ff. [34r]-[43v}) of a slightly 
smaller size (3.5em x 34cm); then, on still smaller unnumbered folios 
(3em x 30cm), a Keda@resvaravratakalpa (ff. [45r|-[57v]). The closing 
formulae of praise after the Paricavaranastava in the middle of f. 11r 
(cidambaresvaraya namah, sivakémasundaryai namah) suggest that 
the manuscript, or at least its first folios, might have been copied in 
Chidambaram. 


P, IFP MS RE 39646. Palm-leaf, Grantha script. Approximately 6 
lines to a side. 2.5cm x 26cm. Good condition. This manuscript 
seems to contain the same texts as T, beginning with Padme 
VedasG@rasivasahasranamastotra (ff. 1r-31v [modern foliation]), Skande 
Brahmottarakhande Sivakavaca (ff.32r-40v), Indraksistotra (ff. 41r— 
Tv), Sadaksarastotra (f.48), Manasapijastaka (ff. 49r-50v), Agneya- 
snana (f.51), Sivapijastava (ff.52r-62r), Paricavaranastava (ff. 63r— 
78r), Balalaya (ff. 79); Sritripurastottara (f.80r-82r). There follow a 
few folios of what appear to be accounts (ff.83-89). The foliation 
changes for each text. The Pavicavaranastava begins on f. 63r of the 
modern pen-foliation. This MS generally numbers the verses. Its text 
is close to that of T, for which it is presumably the source. 


P! IFP RE 20284. Palm-leaf, Grantha script. 8-9 lines to a side. 4.2cm x 
32cm. Incomplete. The bundle is entitled Kamikagama and transmits 
many chapters of the Kamika on ff. 1-139. At the end of the bundle, 
there are three uninked folios (ff. 140-2), the first of which gives some 
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instructions for the worship of the sun and the other two of which 
transmit two fragments of the Paficavaranastava. In the original nu- 
meration (in the left-hand margin) these were folios 161 and 165. The 
top of the first of these two folios begins with an alternative visualisa- 
tion of Sadagiva that is not in the other manuscripts, but that is found 
in the printed editions:*% 


santam padmasanastham sasidharamakutam pancavaktram 
trinetram 

§ilam vajram ca khadgam parasum abhayadan daksabhage 
vahantam 

nagam pagan ca ghantam pralayahutavaham sankusam 
vamabhage 

nanalamkarayuktam sphatikamaninibham saumi XdvaX 
sadakhyatatvam 


Thereafter follow verses 33-44a!. The second of the surviving folios 
of the Paricavaranastava in this bundle transmits from 98c* up to the 
end of the text. 


P? IFP RE 20166. Palm-leaf, Grantha script. 8-9 lines to a side. 4.2cm 


x 32cm. Incomplete. The bundle, whose total number of folios is 
110, has been described in GRIMAL and GANESAN (2002:265-8) as 
manuscript No. 439, the provenance of which is said to be Tirunelveli. 
None of its leaves has been inked. Our text appears there, under the 
title Paric@varanastotra, as 439.2 and is said to occupy f. 81r to f. 84v 
in the new foliation. Older foliation reveals that these folios were once 
159, 162, 163 and 164. The bundle contains one more displaced folio 
that transmits our text, and that is f. 160 in the old foliation. In 
the new foliation it is 102, and it was accordingly not recognised as 
being part of our text, but described instead as a ‘fragment of dhyana- 
Sloka-s on Sadagiva, etc.’ (GRIMAL and GANESAN 2002:265). (Our 
transcription differs in a few details from that given in the catalogue.) 


It is clear that the folios in this bundle that transmit our text once 


formed part of a larger whole that contained also the two folios num- 
bered 161 and 165 that transmit our text in P}. Putting Pj and P3 


33-The verse in question appears today to be a well-known dhyana that many in South 
India have learnt by heart without knowing where it comes from; we have found it printed 
(with a few variants) as the first verse in the Aparadhabhanijanastotra (No. 107 on p. 207ff 
of the Brhatstotraratnakara) but we are not convinced that this is its source. 


a ee ee 
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together gives us a complete text of the Paricavaranastava. The text of 
this P, departs most widely from those of the other manuscript sources 
and its deviant readings, we suspect, sometimes reflect Aghorasiva’s 
original more faithfully than the others; but some of them smack of 
the whimsy or meddlesomeness of some transmitter (see below) and 

quite a few, as is to be expected, reflect only moments of inattention 
on the part of a scribe. On the whole, P,’s variants are interesting at 
least to ponder on, but in a few places—where all other sources agree 
and the readings of P, are patently unmetrical corruptions—we have 
not reported them in our already bulky apparatus. 


P, IFP RE 26313. Palm-leaf, Grantha script. 7 lines to a side. 
2.5em x 36cm. Complete. Good condition, though some- 
what worm-eaten. The total number of folios in the bundle 
is 270. Our text runs from f. 222r to f. 228v. The bun- 
dle contains a large number of small portions of various works, 
many of them relating to pratistha: ff. 1-6 Sivalayasthapanadipika: 
Sivalirigasthapananukramani, 7-12r mandapanirmanavidhi, 12r-13r 
pratisthanukramani, 14r-34r chapters of Diptagama; 34r—-55v Deva- 
pratisthakalanirnaya; 56r-59r Suksmasastra: gramasantividhi; 59r- 
60r Kamika: gramasantividhih, 60r-63r vastusantividhi; 63r—65r 
Svayambhuva: pravesabalipatala, 65r-66r raksoghnahomavidhi, 66v— 
70r Karana: garbhanyasavidhi, 70r-72r mrtsangrahanavidhi, 72r- 
75v caturvimsati ankurarpanaprayoga; 77r ankurarpanavidhi, 78r— 
80r jaladhivasanavidhi; 80r-97v nyasah; 98 pranapratistha, 99r—- 
115r Iganagiva’s Pratisthakriyadipika: mandapapijavidhi, 116r-123r 
agnikaryavidhi, 124 sthalipaka; 126r-127v Karana: pratisaravidhi, 
128r-129v raksabandhana, 131r-145v Sivalingapratisthavidhi; 146r- 
157r Karana: sivaliigapratistha; 158r-159r Purva-Sahasra atmartha- 
Sivalingasthapanapatala; 159v-162r Diptasastra: pancavidhalinga- 
pratisthavidhi; 162v-166r Nisvasa: astabandhanavidhi; 166v—170v 
snapanavidhi; 172r-174v devipratisthavidhi; 175r-177v Raurava: 
rch SEES 178r-178v Viratantra: agnisthapana; 179v— 
181r Sivalayanirmanasthapanadipika: pacanalayasthapana, 181r—182r 
annapirnesvaristhapanavidhi; 182r-185v Karana: pindikasthapana- 
vidhi; 186r—187v Sivalayasthapanadipika:  dasayudhapratistha- 
vidhi, 188r-189r citraberapratisthavidhi; 189r-193v Pratisthadipika: 
kalyanakarmavidhi; 194r-205v saktimantapapijavidhi; 206r-208r 
nirmalyasvikaravacana; 209r-211lv Siksmasastra: devibalasthapana- 
vidhi; 212v-213r Amsumattantra: balasthapanavidhi; 215r—-216v 
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agamavacana; 220r-221v atmarthastabandhanavidhi; 222r-228v 
Paricavaranastava; 229r-231v Suksmagama: gauribalasaktisthapana- 
vidhi, 231v-234r devisamproksanavidhi; 235r-240r Kumaratantra: 
jimnoddharavidhi, 241r agamavacana; 241v-251v blank; 252r-253r 
sukhasanasthapana; 253v Déptasastra: sukhasinasthapana, 254r—257v 
Karana; daksinamartisthapanapatala; 258r-259v Kamika: laksa- 
bilvarcanavidhi; 260r-260v brahmaliigapratisthavidhi; 262r-264v 
gramasantidravyadi; 265r-269v Amsumattantra: samakalavidhi; 270 
a list of paddhatis. 


S Uncatalogued paper manuscript in Grantha script belonging to Mr. SAM- 


BANDHASIVACARYA of the IFP. 15 pages. 31 lines to a side. 17cm 
x 21.5cm. Damaged feint-lined paper. The pages are not numbered. 
The first 6 sides give the text of Jnanasambhu’s Sivapijastava, There 
follows the Paricavaranastava on 10 sides. The last 14 sides give an 
incomplete text of the Vedasarasivasahasranamastotra. 


T IFP T. 567. Paper, Devanagari script. The transcript has been labelled 


‘ Vedasarasahasranamastotradi’ and the label on its cover records that 
it was copied from a manuscript belonging to Candrasekhara Gurukkal 
of Tirukkalukkunram. Its 70 pages give the texts of the Vedasdra- 
sahasranama (pp. 1-28) Sivakavaca (pp. 29-37), the Indraksistotra 
(pp.38-44), Sadaksarastotra (pp. 44-5), Manasapujastaka (pp. 46--7). 
Agneyadisnana (pp. 47-8), Sivapiijastava (pp. 48-56) and the Parica- 
varanastava (pp.56-69). The handwriting is scruffy and often difficult 
to read. It may have been copied from P., or from a source closely 
related to P,, for the sequence of texts copied in the two codices is the 
same, and their texts of the Paricavaranastava are extremely close, 
but there are occasional discrepancies where T’s exemplar may have 
been less corrupt than P,: e.g. in 3d. An extra phalasruti verse has 
been added to the end of T’s text. 


BE, The text of the first edition, published in Devanagari script from 


Dharmapuram in 1945, is, in the main, good. Our edition, which 
we had thought completed before we came to know of this earlier 
one, does, however, do more than correct a handful of small errors. 
Our text deviates from that of Ep>—both in small matters and in im- 
portant ones—in some ninety places, it shows the evidence on which 
it is based and it provides discursive annotation. The annotation of 
Ep, by contrast, is extremely brief (pp. vi-viii) and nothing is said 
of the manuscript sources. The text is printed with the title Siva- 
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pancavaranastotra, because it follows upon another pancavaranastotra 
of 47 verses, one about the worship of Ganega, which is there entitled 
GaneSaparicavaranastotra. The colophon of the latter text mentions 
no author: iti mahaSaivatantre ’tirahasye pancavaranastutih samapta. 
The readings marked Ey (where pc stands for post correctionem) are 
those of a short list of corrigenda on p. ix. 


Eg, This second edition, printed among a handful of, for the most part, 
well-known stotras as a preface (of 112 pages) to an edition by Tala- 
kadu Agamika KRSNADIKSITA of the Arcanaprakasa, was published 
from Bangalore in 1962. Our text appears on pp. 45-60, preceded by 
a Somasundaregadhyana and followed by the well-known Sivaparadha- 
ksamapanastotra. There is no mention of variants, no annotation and 
nothing indicates the source from which the text is taken. There are 
only two places where E,’s text differs substantively from that of Ep, 
one being in 2b, and the other being the very end of the text, where Eg 
has added a final devotional verse that plainly does not belong there. 
It is clear that E, is entirely dependent on Ep, whose mistakes it also 
reproduces. 


E This siglum marks the agreement of both editions. 


~ This siglum marks the agreement of all sources (including testimonia as 
well as manuscripts) except one. 


As for the relationships between the manuscript sources, we think that they 
may be represented as follows: 


st, Vise 
Te Oe 


P2 PP; '§ 


£ 


It is clear that P,P,ST form a closely related group, since they share many 
conjunctive errors. The most closely related within this group, judging again 
from shared error, are P, and T. We think it likely that T, a paper transcript, 
was copied from the palm-leaf P, or from another source extremely close to 
it. The few deviations may be the result of the scribe having glanced from 
time to time at another source. 


50 Pancavaranastava 


As we have implied above (in our description of P}), we can be reason- 
ably certain that P; was not the source for any of the other manuscripts 
consulted by us. We may cite just one of its peculiarities that lead to this 
conclusion: the unique ordering of the half-verses 60ab-63cd. That sequence 
suggests, by the way, that this part of the text might have been written in 
two columns in P,’s exemplar (or an exemplar in P3’s line of transmission) 
and misunderstood by the scribe of P,; but it is also possible that the rear- 
rangement was deliberate (see end note ad loc.). In some places, P,’s text 
concords with that of quotations in the Mrgendrapaddhatitika against the 
other manuscripts (e.g. 65c) and this has occasionally proved decisive for us 
in establishing the text (e.g. 50a, 62a, 70c). In other places, we suspect that 
P, alone has preserved details of the original text (e.g. 50d, 54b, and 102b, 
the last being a case where all other sources, including P,, share the same 
error). It is clear, therefore, that Ps is, like P,, a relatively independent wit- 
ness to the text. We should reiterate, however, that P,’s text contains what 
appear to us to be a higher number of implausible readings, and it seems to 
us likely that the scribe of P,, or, more probably, the scribes of this line of 
transmission,*4 apart from introducing a lot of hypometrical copying errors, 
not infrequently interfered with the text. Sometimes they may have done so 
deliberately, but sometimes perhaps they unwittingly allowed their minds to 
suggest to them what they might have felt to be synonyms (54d, 58a, 71a, 
74b, 89d, 101a) or other formulations of what they were copying (14¢ed, 43d, 
88c, 93c), or other ideas (5be, 22b, 43b, 56d, 74c, 92b, 93b). A number of 
such variants might of course be the result of deliberate attempts to repair 
the text where it was perceived to be corrupt as transmitted. A case of 
what we may more confidently assume to be a deliberate intrusion is the 
inclusion of a verse (after 32) that no other source, with the exception of 
Ep, transmits. Another is probably the extra half-verse after 58 (see note). 

We have, in short, only occasionally favoured P, against our other hand- 
written sources, but we have very often adopted readings that P,, alone 
among the manuscripts, transmits. 


34T¢ is not likely that the scribe of Ps alone should have generated all the variants, and 
we are almost forced to assume that some of them go back a long way if we hold them 
to be secondary even when found in our testimonia. But it cannot, of course, be quite 
excluded that some scribe in the tradition of P; should have read and been influenced by 
the quotations of the text in other sources. 
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Testimonia 


A list of works in which we have found quotations of our text is given 
below, and the numbers of the verses found in them are listed. The unpub- 
lished works are asterisked. With the exception of the Sambhupuspanjali, all 
have appeared in the similar list of testimonia for the text of the Parakhya 
(GOoDALL 2004:cix-cxxiv), where annotation, for some of the less well- 
known titles, is given that is not repeated here. 


*Atmarthapujapaddhati probably by the sixteenth-century author 
Vedajiiana II (IFP MSS T. 282, T.321, T.323, T.371 T. 795, T. 1056): 
2, 18, 72, 86-96, 99 and 100-101. 


Kriyakramadyotikaprabhavyakhya of Nirmalamani: 13, 18, 27 and 
83-85a. 


Nanavaranavilakkattarumpatavivékam of Velliyambalavanasuva- 
mikal: 23-24b. 


*Mrgendrapaddhatitika of Vaktragambhu (IFP T. 1021): 3-4, 6-15a, 16, 
17-18, 22-24, 27, 28-36, 38-46, 47-51, 53-9, 60-3, 65, 67-9, 70c-76b, 
77c-91b, 92-5. 


*Sambhupuspanjali of Saundaranatha (edition in progress of Dr. Devi- 
prasad MISHRA, based on IFP MS RE 45946 (=A) and RE 45963 
(=B)): 3-5b, 65, 84-85b, 86-91b, 92c-95. This is a paddhati for the 
perfomance of nityapija consisting in a garland of largely borrowed 
verses, many of which are attributed. As the first quotation from our 
text reveals, it begins with an account of the worship of Sivasiirya. The 
date of the work is unknown, but the author mentions at the outset 
that he follows the sequence of events given in Aghorasiva’s paddhati 
and he quotes from or refers to a number of scriptures that appear not 
to have been known to Saiddhantika authors of the twelfth century or 
before, such as the Kamika, Karana, Ajita, Makuta and Suksma. We 
are grateful to Dr. Deviprasad MIsHRA for bringing these quotations 
to our attention. 


*Saivasiddhantasangraha (IFP MS T. 46): 86-95 (but omitting 91cd). 


*Siddhantadipika of Madhyarjunasiva (IFP MSS T. 112 and T. 284): 53- 
4, 56ab, 57 and 86-88b. 


Siddhantasaravalivyakhya of AnantaSambhu: 28cd and 36. 
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*Somagambhupaddhatitika of Trilocanasiva (IFP T.170 and GOML 
MS R 14735): 6-12, 13-15a and 16. 


Fic. 1. 
Fic. 2 
Fic. 3 
Fic. 4. 
Fic. 5 
Fic. 


Fic. 
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Fic. 


Fic. 10. 


Fic. 11. 


Fic. 12. 
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Plan of Sivasiirya with an avarana of the planets (Nibedita Rout). 


. The doorway (Nibedita Rout). 


. View from above of the yagadhaman (Nibedita Rour). 


View from above of lotus with nine saktis (Nibedita Rout). 


. Garbhavarana according to the Paficavaranastava (Nibedita 


Rout). 


. Garbhavarana according to the Dvisatikalottara (Nibedita Rout). 
. Variant disposition of the VidyeSvaras (Nibedita Rour). 
. The outer avaranas (Nibedita Rout). 


. The nine Saktis beginning with Vama as depicted on p.1 of the 


volume of line drawings accompanying the Pratisthalaksanasara- 
samuccaya (6:1). We are of course supposed to imagine each of the 
eight petals bearing such a figure. The attributes, a kapala and the 
gesture of abhaya, are not those of our text (verse 23). 


Mahakala as depicted on p.53 of the volume of line drawings ac- 
companying the Pratisthdlaksanasa@rasamuccaya (6:247-8). 


The lion throne as depicted in the volume of engravings published 
as Akama kalaiccittira patankal. On top of the lotus that grows up 
between the lions and rests upon the lions’ heads is the water-pot 
(kalaga), water being here the substrate in which the god is wor- 
shipped. The pot has been wrapped in a criss-cross pattern with 
strings. Leaves protrude from the pot’s mouth, which is stopped 
with a coconut. There are openings to the ritual space (yaga- 
dhaman) in the four principal directions. This is the only image 
that we have been able to find of a throne of worship. 


Trigstlapurusa as depicted in the volume of engravings published 
as Akama kalaiccittira patarikal. Here he bears a trident upon his 
head, rather than having a trident as his head, which seems to be 
the prescription of our text (93c). The prescriptions for some of the 
other ayudhapurusas, however, describe the weapons as being worn 
on the head (e.g. 87 and 89). 
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Fic. 14. 


Fig. 15, 


Fic. 16. 


Fic. 17. 


Fic. 18. 
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Two-armed Candegvara as depicted in the volume of drawings ac- 
companying the Pratisthalaksanasarasamuccaya (6:183). The text’s 
four-armed prescription is not illustrated in that volume. The word 
tarika, which often refers to an axe, has here been interpreted as a 
dagger. 


Bhrngin as depicted on p. 53 of the volume of line drawings accom- 
panying the Pratisthalaksanasdrasamuccaya (6:245-6). 


Nandin with monkey face as doorkeeper. Rock-cut shrine at Kun- 
nattur (Kunnatttr), Madurai Taluk, Madurai District. He holds an 
open lotus in his left hand which his right hand toys with. Pat- 
TABIRAMIN (1975:52) identifies this figure only as a doorkeeper with 
a monkey’s face; but the other monkey-faced doorkeeper to which 
we have referred in our annotation (see p. 169), that at Kottukkal 
(Kottukkal), PATTABIRAMIN (1975:71) links, somewhat ambigu- 
ously, with Nandin: ‘Ce bas-relief évoque la malédiction de Ravana 
par NandikeSvara’. The story of the curse, as we have seen (p. 169 
and fn. 115), has led SAUNDARA RAJAN to identify these figures 
as Hanuman, which seems to us unconvincing. The curse furnishes 
evidence for Nandin being monkey-faced outside Saiva literature; 
for a Saiva myth accounting for Nandin’s monkey-face, see fn. 41 
on p. 100), Photo: Emmanuel FRANCIS. 


Adhikaranandin with monkey’s face. Gangaikondan 
(Kankaikkondan), Kailasanatha temple. Tirunelveli Taluk, 
Tirunelveli District. The upper hands, as is typical of images of 
Adhikaranandin (cf. Fics. 18 and 17), hold an axe and a deer, and 
the front hands are clasped in afjali with a long implement tucked 
at an angle behind them such that it typically sticks up above one 
shoulder. The weapon here may be a sword or a stick. Photo: R. 
ILAKKUVAN. 


Adhikaranandin with bull’s face. Madurai, Mmaksi-Sundaresvara 
temple, Madurai. Photo: EFEO/IFP (P. Z. PATTABIRAMIN). 


Adhikaranandin with human face. Darasuram (Taracuram), 
Airavatesvara temple, Kumbhakonam Taluk, Tanjore District. Here 
the nature of the weapon tucked behind the front hands clasped in 
anjali is not certain: it could be a sword (with sheath?) or it could 
be intended to be a standard (dhvaja) with a bull upon it, as in 
Fic. 17. Photo: Dominic GOODALL. 
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24. 


Indian - School of Bengal or Bihar. Surya Deva (The Sun 
God) PMA: Gift of Mrs. N. R. Norton, Mrs. Richard Wain 
Meirs, Mrs. Edwin N. Benson, Jr., and Mrs. William 
A.M. Fuller in memory of Mrs. Jones Wister, 1927. 
Philadelphia Museum of Art 1927-9-1. 


Sirya. Much could be said about this fascinating and extremely 
detailed sculpture, but what primarily concerns us here is that it is 
in a Northern style, two notable features of which are the Persian 
boots and the two hands lowered rather than held up at the level of 
the shoulders: contrast this with the South Indian style of the next 
image. 


Strya from Sivapuranatha Temple, Sivapuram, Kumbhakonam 
Taluk, Tanjore District. The hands are held right back against 
the shoulders, as appears to be prescribed in our verse 2 and, as 
in all South Indian images of the sun, his feet are not covered with 
Persian boots. Photo: EFEO/IFP (P. Z. PATTABIRAMIN). 


Brhaspati, Ciryanar Koyil (Kulottungacolamartandalaya), Kumb- 
hakonam Taluk, Tanjore District. As our text prescribes (4cd), he 
and all the other planets, with the exception of Rahu and Ketu, 
raise one hand in abhaya and place the other on the thigh. Other 
Cola representations of the planets (e.g. those on the gateways of 
the temple at Chidambaram) follow this simple prescription. Photo: 
EFEO/IFP (S. NATARAJAN). 


Rahu and Ketu, Chidambaram, South Gopuram, lower storey. Both 
these planets clasp their hands together in afjali, as our text pre- 
scribes (5ab). Photo: EFEO/IFP (K. RaMESH KuMAR). 


Tejascanda, Ciryanar Koyil (Kulottungacdlamartandesvara), 
Kumbhakonam Taluk, Tanjore District. The pose is that charac- 
teristic of Candegvara, with the leg left tucked up and the right 
hangin down. Instead of abhaya (5c), the hands are clasped in 
aijali. Photo: EFEO/IFP (S. NATARAJAN). 


Trigiilapurusa to the worshipper’s left of the entrance to the East- 
facing, rock-cut Satyagirisvara shrine at Tirumayam (Tirumeyyam), 
Tirumayam Taluk, Pudukkottai District. Here the head is placed 
between the two outer prongs of a trident whose central prong 
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plainly protrudes above it (see p.100 below). The date and dy- 
nastic affiliation of this construction seem uncertain: SOUNDARA 
RAJAN assumes (1998: passim) that it belongs to the Muttaraiyars 
and tentatively places it in the third decade of the eighth century 
(1998:56). As for the largely effaced musical inscription at the site, 
he rejects (1998:30) the theory, which used to be widely accepted, 
that it was Pallava and of the seventh century (see, e.g., SRINIVASA 
ATYAR 1941:4-11 and VENKATARAMA AYYAR 1944:1214). Photo: 
Dominic GOODALL. 


Nandin, to the left of the door on the upper storey of the inside of 
the East Gopuram at Chidambaram. The implements (axe, trident, 
deer and kapala) appear to have been generalised for both principal 
watchmen, and so are not those of our text; but Mahakala’s pot- 
belly (see next figure) makes the pair recognisable. Both figures 
are fanged and so equally ‘fierce’. Photo: EFEO/IFP (K. RAMESH 
KUMAR). ’ 


Mahakala, to the right of the door on the upper storey of the in- 
side of the East Gopuram at Chidambaram (K. RAMESH KUMAR). 
Photo: EFEO/IFP. 


Sadasiva sculpted in low relief on the West face of an interior column 
in the sixteen-pillared mandapa outside the Southern Gopuram of 
the EkambareSvara temple in Kancheepuram. Representations of 
Sadasiva from the Tamil-speaking South appear not to have sur- 
vived from before the Vijayanagara period. It is possible that one 
reason for their rarity is that the ubiquitous linga was itself re- 
garded by Saiddhantikas as in some sense an ‘image’ of Sadasiva. 
One early South Indian sculpture, however, is considered by some 
to be a Sadagiva: see Fic. 29. For a discussion of the heads and 
their arrangement, see our note ad verse 28. We are not able to de- 
termine what all ten hands hold. Photo: EFEO/IFP (K. RAMESH 
KUMAR). 


Sadasiva with Manonmani from the left hand column as one en- 
ters the Sundaregvara shrine at the Minaksi-Sundaresvara temple 
in Madurai. Photo: EFEO/IFP (P. Z. PATTABIRAMIN). 


Bhairava (?), originally from Melcheri (Mélcéri) near Kaveri- 
pakkkam (Kavéripakkam) in South Arcot District, now in a court- 
yard of the Government Museum in Madras, bearing a provisional 
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registration number ‘7’. This beautiful, though much damaged, 
sculpture was first published and described by Rao (1914, Vol. Il, 
Part II, pp.380-2) who identifies it as a Mahesamirti and tenta- 
tively dates it to the eighth century. If it were a Sadasiva, then 
it would be by a long way the earliest to be found in the Tamil- 
speaking South, even if RAo’s dating be thought to be too early by 
acentury. But one important feature seems to us to make this iden- 
tification doubtful, and that is that the knitted brows and bulbous 
eyes, as well as the chaplet of skulls (cf. those on the AGHORA face of 
Fic. 44), plainly mark the frontal face out to be fierce: it cannot be 
the tranquil East-facing TATPURUSA face. It may also be remarked 
that the squat-like posture (utkatasana) is not one we would expect 
Sadagiva to adopt. Most of the still discernible implements—the 
khatvatiga (of which only the skull that surmounts it is visible), 
the hour-glass drum, the serpent, the shield, the freshly decapi- 
tated human head, and the kapala—also suggest rather a fierce or 
Bhairava form, than a mild and kindly disposed Sadasiva. The owl 
too, perched on the top of the skull of the khatvanga, is presum- 
ably meant to suggest Siva’s darker side. Nevertheless, it cannot 
perhaps be absolutely excluded that this sculpture might have been 
intended to show the South-facing AGHORA face of Sadasiva. It is 
perhaps worth clarifying one misleading comment in RAo’s descrip- 
tion. RAO states (p.380): ‘It has, as required, four faces, three of 
which are visible in the photograph’. In fact only three faces have 
been sculpted, just as in the East Indian Sadasivas, and there is 
no fourth face carved on the sculpture’s rear side. Photo: Dominic 
GOODALL. 


Second view of above. Photo: Dominic GOODALL. 


Candeévara (?) with club, cut into the face of the rock a few yards 
to the left of the structure now enclosing the main rock-cut shrine at 
Siyamangalam (Ciyamankalam), Vandavasi Taluk, Tiruvannamalai 
District. The date of his image is uncertain: he sits in the posture 
typical of South Indian CandeSvaras of all periods and he has the 
coiffure typical of early Cola and pre-Cola ones: his matted locks 
hang down around his face (jatabhara). His weapon, here the club, 
he holds in his right hand, which is also typical, as is his rather 
high necklace. Unusually he has no yajfiopavita. Photo: Dominic 
GooDALL (image pointed out by Babu N. RAMASWAMY). 
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CandeSvara (?) with a club, from the rock-cut shrine at Arittapatti 
(Arittapatti). This figure is carved into the wall to the left of the 
entrance of the shrine and is flanked by a seated Ganega carved to 
the right of the entrance. This is the same arrangement as is found 
in Devarmalai. Both these non-ithyphallic Candeévara figures bear 
a club around which a serpent is entwined and have elsewhere been 
identified as Lakulifas (SOUNDARA RAJAN 1998:53). That at Arit- 
tapatti differs from other typical early South Indian Candesvaras in 
that he holds the club in his left hand and that his hair is arranged 
above his head in some sort of crown. The figure in Devarmalai 
(Tévarmalai), however, wears the jatabhara and holds the club in 
his right hand (see Plate XXXIIJ in SOUNDARA RAJAN 1998). Fur- 
thermore, left-handed Candegvaras are not entirely unknown (see 
Fic. 34). Both figures, that at Arittapatti and that at Devarmalai, 
have elsewhere also been identified as Candegvara (PATTABIRAMIN 
1975, labels for Plates XCVIII and CLXI). We are inclined to agree 
that both sculptures do in fact represent Candesvara, who, as Em- 
manuel FRANCIS has pointed out to us (letter of 20.vi.2005), ap- 
pears in other early sites to be paired with GaneSa and treated as a 
doorkeeper, notably at Bhairavakonda (see fn. 128 on p. 186). Just 
before publication, we became aware that the same identification 
(as CandeSvara) is similarly defended at some length by EDHOLM 
1998. Is it conceivable, then, that the distinctive attribute of the 
generic dvarapalaka of later times, the club, is in part the legacy 
of the club-wielding watchman-Candegvara? Photo: EFEO/IFP 
(P.Z. PATTABIRAMIN). 


Candegvara with club from Tirutanronricuvarar temple in Uraiyur 
(Uraiyir), a suburb of Trichy (Tiruccirapalli). But for the club, 
this is a typical Candegvara of the early Cola period. The club has 
markings similar to those on the axe of FIG. 36 suggestive of cord 
tied to bind the blade of an axe to its shaft. There is, however, no 


blade. Photo: Dominic GOoDALL. 


CandeSvara from the Paficavarnesvara temple in Uraiyur (Uraiyiir). 
Note here that the implement, a club, is held in the divin- 
ity’s left hand rather than his right. Photo: EFEO/IFP 
(P.Z. PATTABIRAMIN). 


Candegvara sculpted to the North East of the linga (which he faces) 
in the West-facing Vagisvara shrine at Malaiyadipatti (Malaiyati- 
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patti), Kolattur Taluk, Pudukkottai District. This is possibly the 
earliest surviving cult-image of Candeévara in South India that was 
without any doubt intended to be so placed. The figure has been 
tucked away in an unobtrusive position behind a pier or buttress 
of rock that juts out a short way in front of the rock-cut Northern 
flank of the shrine: in other words, the image can only have been 
placed there because it was important to have it in the North East. 
Two channels carry away whatever has been poured over the linga 
to the North and, as has been pointed out to us by Dr. Charlotte 
ScHMID, the one that appears to be the earlier of the two was 
carved out along the wall of the shrine and round the pier such 
that it passes directly beneath the sculpture of Candesvara. An 
inscription of Vitelavituku Muttaraiyan dates the pratistha to the 
sixteenth regnal year of the Pallava king Dantivarman, which K.R. 
SRINIVASA ATYAR (1941:20) identified as corresponding to 804 AD. 
Others date the shrine earlier because they accept different dates 
for Dantivarman: K.R. VENKATARAMA AYYAR (1944:1060), for 
example, has his reign begin in c. 775 AD, which would mean the 
cave would have been completed c. 791 AD.*° Photo: Dominic 
GOODALL. 


Candegvara, from the AmrtaghateSvara temple in K. Taccur 
(Tacciir), Kallakuruchi Taluk, Villuppuram District. This is the 
typical early Cola or just pre-Cola CandeSvara, holding his familiar 
axe. The stylisation of the jatabhara is different from the others we 
have shown here: most of the hair is split into two lumps that fall 
on either side of the face, but a small amount is gathered into what 
looks like a bun that sits at the top of the back of the head. The 
date of the image is uncertain, but an apparently unpublished in- 
scription giving a single Sanskrit verse in Pallava Grantha script at 
the base of an aedicule found at the same site links the foundation 
of a DayavakeSvara temple, to which this figure might belong, to 
the daughter of an otherwise unknown Bana chieftain called Visnu. 
On palaeographic grounds, we suspect that the inscription could 
not be dated much later than the ninth century and it might be 
earlier. Photo: Babu N. RAMASWAMY. 


35For a tabulation of nine different chronologies of the Pallava kings offered by different 
scholars between 1928 and 1968, see SRINIVASAN 1979:25; for the particular difficulties in 
dating Dantivarman, see SRINIVASAN 1979:42-4. 
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Four-armed and four-headed CandeSvara corresponding fairly 
nearly to our prescription, but with the implements of the back 
hands inverted and the ‘trident’ being in fact replaced by a vajra, 
perhaps as a result of the kind of confusion one might call a copying 
error, since the vajra resembles a trident in that it consists simply 
in two trident-heads linked together pointing away from each other. 
We must also assume that the deity’s front right hand is holding 
a kundika, but all that can be seen is a roundish object, perhaps 
intended to be spherical, with a circle traced upon it that faces the 
viewer: it could as easily be intended as some sort of flower. A line 
of the beads of a rosary can be discerned crossing the palm of the 
front right hand. The four heads have led to the mistaken identifi- 
cation (in the IFP’s photothéque) ‘Brahma-CandeSvara’. This label 
is not to be found in the temple itself, where the statue occupies its 
normal place, that is to say facing towards the central shrine in an 
independent shrine of its own situated between the central shrine 
and the prakara wall to the North-East of the principal focus of wor- 
ship. Another conventional (two-armed, axe-bearing) Candesvara 
has been added to the viewer’s left of the old one and facing East: 
it appears to be more recent by several centuries. (We are grateful 
to Dr. Charlotte SCHMID for discussing the two images in situ with 
Dominic GOODALL.) Uttarapathesvara temple in Tiruchchengat- 
tankudi (Tiruccenkattanikuti), Nannilam Taluk, Tanjore District. 
Photo: EFEO/IFP (P. Z. PATTABIRAMIN). 


Detail of above. 


Four-armed Candegvara, from Tévarcinkapperuman Temple, 
Tiruvalankatu, Tiruttani Taluk, Tiruvallur District. This four- 
armed figure appears to have all the implements of our prescription 
(verse 101) with the exception of the trident. Their arrangement, 
however, is different: the back hands hold the rosary and kundika 
and the axe is tucked into the crook of his front right arm. His front 
hands are joined in anjali. Here the jatamukuta has replaced the 
jatabhara; what has survived unchanged is the characteristic ar- 
rangement of the legs. Photo: EFEO/IFP (P.Z. PATTABIRAMIN). 


Skanda on peacock from the shrine to Skanda in the compound 
of the Tiruvaligvara temple, Tirunelveli District, Ambasamudram 
Taluk. Photo: Dominic GOODALL. 
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Ksetrapala depicted on p. 96 of the volume of line drawings accom- 
panying the Pratisthalaksanasadrasamuccaya. Note how distant the 
realisation is from the prescription: kapalamalinah (of 6:325) is re- 
flected only in a label and the Sila is interpreted as a bhalla. 


Ksetrapala from Omantur (Omantir), Tindivanam Taluk, Villupu- 
ram District. From the Saiva Bhimesvara temple near the North- 
facing Cola-period brick temple now known as the Viranarayana- 
perumal. This is typical of the Cola-period Ksetrapala/Bhairava 
figures found usually within the inner prakara facing inwards in the 
North-East corner. In fact, as is clear from the survey published by 
LADRECH (2004), this four-armed form is overwhelmingly the most 
common type to be met with in the Tamil-speaking South. As is 
usual, at least some of the head hair points upwards; the body is 
naked but for his jewellery, his yajnopavita and a serpent round the 
waist; and there are four hands, of which the front two are more 
prominently noticeable than the rear two. His front right hand holds 
a trident (the only attribute held by the fanged, two-armed form 
prescribed in our text in 98cd) and his left a kapala. The back two 
hands hold an hour-glass drum and a pasa. Behind him, in very 
shallow relief, is a dog. Photo: EFEO (Babu N. RAMASWAMY). 


The Buddhist Goddess Shyama Tara (Green Tara) At- 
tended by Sita Tara (White Tara) and Bhrikuti, India, 
Madhya Pradesh, Sirpur, circa 8th century. Attributed 
to Kumaradeva (India, active 8th century). Copper al- 
loy inlaid with silver. 15 x 10 1/8 in. (38.1 x 25.71cm). 
Los Angeles County Museum of Art, From the Nasli and 
Alice Heeramaneck Collection, Museum Associates Pur- 
chase. M.84.32.la-d. Photograph ©2005 Museum Asso- 
ciates/LACMA. 


According to the identification of PAL (1988:106-7), who dates this 
bronze to not later than 800 AD, the central deity is Cunda. Others, 
as he explains (referring to more than ten earlier publications), have 
identified her with Tara. For our purposes, what is of interest is the 
extremely detailed throne of worship, which, although the deity is 
Buddhist, shows features that are common to Saiva thrones: lions 
hold up a throne seat, over which there spill a few folds of drapery 
or bedding (chadana), and on top of that rests a lotus blossom, the 
stalk of which has clearly grown up from beneath between the legs of 
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the throne. The lotus-stalk is surrounded by snake-ladies (nagini), 
who are recognisable as such by their hoods. PAL shows small 
images that reveal that the deities may be removed to reveal an 
empty throne: could this perhaps be in order that the throne might 
first be ‘prepared’ as in mental worship before the deity is ‘invited’ 
to occupy it? PAL (1988:106) suggests that this bronze might have 
been produced for a Buddhist monastery in Sirpur. The detailed 
treatment of the throne of worship arguably makes it appropriate 
for a religious specialist. 


West Bengal, Cosmic Form of Shiva (Sadashiva), c. 1100, 
black chloritic schist, 80.7 x 46.4 x 12.7 cm, The James 
W. and Marilynn Alsdorf Collection, 146.1997, the Art 
Institute of Chicago. Front view. Photograph by Michael 
Tropea, Chicago. Photography © The Art Institute of 
Chicago. 


Sadagiva, c. 1100, West Bengal (also illustrated by PAL 1997:21). 
The khatvanga is given a trident top, but two tiny skulls can be 
discerned below the prongs. The pomegranate (bijapiira) has been 
opened out to display its seeds, so that it resembles Vinayaka’s 
dish of laddus. The only implement that cannot really be ‘read’ 
is the rosary in the centre: this may be because it is damaged or 
because it is intended to be represented as concealed in a cloth bag; 
it is clearly identifiable in other Eastern Indian images (e.g. that of 
HUNTINGTON 1984, Plate 226). Not only do we see here all the im- 
plements prescribed in our text (verse 32), we also see an attempt 
to distinguish the characteristics of the faces: the principal face 
is the Eastern, regal face of TATPURUSA; that on the North (the 
viewer’s right) is the more feminine VAMADEVA; that to the South, 
of AGHORA, is given a moustache, bulging eyes and what might 
be a chaplet of skulls round the top of his head. A small Nandin 
appears to the (viewer’s) right of Sadasiva’s knee, but in a four- 
armed form that differs from our prescriptions (9 and 67). On the 
left, Mahakala carries the same accoutrements as he is assigned in 
verse 68 in the arrangement transmitted by the Mrgendrapaddhati- 
tika (which we have adopted) and not that of our MSS. To the left 
and right respectively above the central deity are Vinayaka and a 
figure that might be intended to be feminine (cf. the epicene wor- 
shippers below the lotus throne), perhaps a very plain Sarasvatt. 
These might be the divinites of the lintel of the doorway, in which 
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case their positions are not the same as in our text (verses 6-7). No 
allusion is made in any of the texts we have seen to Sadasiva’s being 
ithyphallic, and we have not found this feature on other sculptures. 


Eternal Shiva (Sadashiva). Artist/maker unknown. In- 
dia, Bengal, ca. early? 12th century. Talc schist? H: 33 
inches, W: 19 inches, D: 6 inches. Made in: India. Uni- 
versity Museum, University of Pennsylvania. Currently 
displayed in room 231 of the Philadelphia Museum of Art. 


Note that in this image of Sadasiva the North and South faces 
have been exchanged. This could be attributed to an error on the 
part of the craftsman, but it is conceivable that we are looking at 
a West-facing image, in other words that the frontal face is that 
of SADYOJATA. (The same inversion occurs in HUNTINGTON 1984, 
Plate 226.) At the base of the image, to the (viewer’s) left of Siva’s 
vehicle, is what appears to be a dancing Bhrngin wielding a skull- 
staff. It seems possible that the lions on either side of the bull are 
intended to be the lion-legs of the mental throne of worship. 


\ srarterararatactac: 1 
\ TSTaCUeaTe: Il 


ercaf: ely 
sorez ofan est Saar race i 2 
qTareat caddy fart Tareq gay | 
THT ae Fert wars: Preeets i 2 1 
art fad ge met qe wrrsarafer | 
qa yar T Jatfafeererarhearorrsy il 3 
2 This verse is quoted in the Atmarthapijapaddhati, T. 1056, p. 376. 
3-—5b Verses 3-4 are quoted by VaktraSambhu in the Mrgendrapaddhatitika (IFP 


T.1021, pp. 75-6). Verses 3-5b appear incorporated into Saundaranatha’s Sambhu- 
puspanjali as 1:68—70b. 


1 Before the verse P4S add: TeTatuedis ; and T adds: 3 TeTacured aaa: 
laatfeere |] 0; — P, 1b. taf] P.P.P.SE; tHafa P?; chai TP; 
chayfa Ts 1d. Tet SURG] PLE; RTeanahsay P.P.s; RAs AT- 
saree P?; awar(?yahrt T Qa. thd feta] P.P.STE, APaPa; TH 
— 9 P,; Tadqfert P? 2b. Maretgaraeere | P.P?; BareqrqH ae- 
= P,STE,; PAeHqHaeeet® P.; AAA GHaHeeIgay Ep, ies 
c. TAPESTRY | P,P2P\SE, APaPa; THAT P35 ; 
SRCCRAST OEE 2d. fart] 5; fad P3 eS] 5; —Pi Sa. sind 
fact gt] PIP\S"E, MrPaTr; — F 9t P,; Arafat Te PaT; arg at s**; 
ant at fact SamPuAs 3b. e MRTAAT® ] P.PsTE, MrPaTi, SamPuAa; 
We Wrtrate Pi; Te arraare P}; Ye arewaTe S 3c. YH YH] PL, 
MrPaTr, SamPuAa; Wa YR P2P.ST; YR YH PZ 3 cd. Yalfafeerar=as- 
fearon] P2E, SamPuAa; Yatfafeerr —- P,; yatfeer ~ rarfearrart 
P,; Jalfefeerararfearrart P.se; yatfefeerarmarfearorary s*°; Jat- 
feearrarfearrart T (unmetrical); Yatfefeetarearfearrart MrPaTr 


aarctarararatactac: Ge qeraureda: 


te Wt waTRes T ate HoT UE YHA + FTA! 
aaeeatte art Ve aaa aA eee fart: aPTATI & 
aiararsagt + ead HAA | 
AMAA Ch ATAVUS TITAS Il YI 

[aIeIST | 
patgeacqactan Free savage orgicarat ear | 
TH AGH HIATT ST THAT TAA I & Il 
natgearqeamar fafet ae se varehe aceadt 1 
ara yeraey afart serareat feurar aeagiret ATI TH tl 


6-15 From verse 6 to the 11th syllable of 15a inclusive, this block is quoted by Vaktra- 
gambhu in the Mrgendrapaddhatitika (IFP T.1021, pp. 78-80) prefaced by 7H SAaTAT 
ATTA: :- Verses 6-12 are quoted in Trilocanasiva’s Somagambhupaddhatitika (IFP 


T.170, pp. 22-8) prefaced by TAGIEUATAT ATTY H TEAC SHAR: 


4a. @tft] P:P2E, MrPaTr, SamPuAn; Att P.P.ST 4 c. THEA] 
P,P2P,STE, SamPuAa; atY — Pi; at seat MrPaTr 4 d. aTaTeeY- 
afer: anaes | E, MrPaTi, SamPuAa; arareeecetartreanraar P, (unmetr- 
ical); ATHTeeeAefer: UNTAT P.P.ST (unmetrical); ATATEeIe PANT: a 
P? 5a, AMT] D; LMT Pi; cH TPZ 5b. pe pl all E, 
SamPuAn; -—- P,; Ugaqgarafey PST; tHeaUeaT Pi 

ft P, 5c. Herre] D; aye PZ Gab. gael oie Rep Mai 

P3E, MrPaTi, SoPaT7; ome afar frfae saTaTs P: (unmetrical) ; pad 
afar fafae SaTAT P.ST (unmetrical) ; opeatant fafa saraT P, (unmetrical) 
6b. eUfaaraad Ta] P2PsSTE, MrPaTr, SoPaTt; — AT Pi; eofrare 
TET PS (unmetrical) 6c, OMY Haq] L; cease PZ (unme- 
trical) 6d. art Y AGATA AHH] PiP2E, SoPaTy; aerorerfaaty 
3 FSTATAT P. (unmetrical) ; wt + Tray WT SeIaTeTT PS (unmetr- 
ical) ; aearrerfaaty eeqaTaT T (unmetrical) ; ad 4 Saas aTearar 
MrPaTi 7a. waigeacqearn fafaet | P2P,E, MrPaTi; & -Y FX = > 
—1P,; weaitgercqeana ffae p.s; wedfgeacaraat ffae T (unmetr- 
ical); Heaigeacqearadr sfafat soPatr 7b. TaMTePT] yD; Ndr a 
(unmetrical) 7 c. afartr samara ] P2P.STE, MrPaT?, SoPaTr; =f aTeraT- 
at P, (unmetrical); <ferterarar P27 d. atPT]] P:P2H; APTA P.P.ST, 
MrPaTi, SoPaTi 


aarfrarsritacta: CAC) qeracreda: 
aaa: STATES 


afereargarergqar trary 
wer atrenateat Aadt + wet 
art ¢ farmer? Atari c tl 
Wares wad arPat aaepar afect Fara 
arefarert aaarer sat tn fered aera ii & tl 
agut am frfaeqtt wet + gat vases! 
aaa afararaaer Atetteret TS TERA II 20 1 
agmaraterraartt amrrdtet ate Fear | 
HUA aA AAA ARTHAS TTS Il 22 Il 
aya afar er arat eaferar wat | 
aaa SST STS A TAT Il 22 II 


8 b. Bfetaargd’ | Pibp; eetet Ye P.T; eetear|T? P3S, MrPaTi, 
SoPaTi; 2 Bargae P,; eferedtare E, 8 c. Wer atretafedr] P. 
P,STE, MrPaTi, SoPaTi; —-weafgat P,; aaTerafeat P3 edt +] 
P,P2P,E, MrPaTi, SoPaTi; FedtT PT; ARAT TS 8d. TTT Farry] 
P,P2P,E, SoPaTr; °THIT Wat PST; eTHAT U | MrPaTi 9a. °ATeT 
aya] P\P2E; °HTAT et P.P.S, MrPaTr; °HTeaT set T; eATeaT eat 
SoPaTt 9b. Wfect fatty] P:P3P.E, MrPaTr, SoPaTr, Sfeaf-aat P2; 
sufeafe+ xfextersis; afeafrarys’T 9c. areéferredT | 5; ereur- 
Sar T (unmetrical) 9d. ca feat afeaarrartr | P,P2E, SoPaTi; tatfert 
afeaarrarft P.P.S; tatferdt aferar ar (?)aT(?) fr T; te fart aher- 
APRaTA: MrPaTr 10 ab. fafaenft mgt +] o; fafa -— mre P, 10b. °- 

ZT] PiP2P3SE, MrPaTi, SoPaTr; °SS Pu; °HSTPT T 10c. °HRT] 5; 
cae P2104. quae agrdrt] P:P2P.B, MrPaTr, SoPaTi; Tae Feary 
P.S; Wee det T 11 a. Tarrerarferd? ] P2PsSTE, MrPaTi, SoPaTi; 
-- fete Pi; iti ie P2 11 b. aNNGdte Geet FEET) PiP.Pi 
P,, MrPaTr, SoPaTi; aTTatratedt qe Ss; Anta safest qx TAAx 
+eEq+ T; aniedte afecst Pee, BE 11d. He WIT) U; ow — Pr 
12b. WaT] D; AW TT 12c. RET? | PiPZE, MrPaTi, SoPaTi; °eet T 
P.P,ST 12d. efaaterart] D; efaat — P, 


aarctrararafactacd: qo qeraureda: 


areata AAA AST | 
feoraenrtetaeagrarens il 23 
(arequfayst | 

2 ee pone ae saat: | 

aed alisar qeatat art sapere ET TI Il 

# Agere ee ai 

frarte Tey TAH ST | 

13 This verse is quoted by Nirmalamani in his Kriyakramadyotikaprabha on p. 55, 
prefaced by TUT SrAcTaTaCes Tehrcre faery 
13-15 From verse 13 to the 11th syllable of 15a inclusive, this block is quoted by 
Trilocanagiva in his Somasambhupaddhatitika (IFP T. 170, p. 24) prefaced by HUET 
15 Worst... Tare: PrATAETT ] See verses 6 and 8. 


13 a. AEUAAMT ] PRE, SoPaTi, KrikraDyoPra; —PUAAAMT P,; F- 
MaThwat P2P.ST; AeIAAMAAPPT MrPaTr 13b. euTgeIce | P,, SoPaT7; 
oa gaat P,P3P4STE, MrPaTi, KriKraDyoPra 13¢. feearate ] PiP2P3P.ST, 
MrPaTr, SoPaTt, KriKraDyoPra; feat? Ep; feeret? Es 13d. °AgttaT- 
THT] P;, MrPa'lt, SoPaTi, KrikraDyoPra; °WafTaTCT P,P3P.SH; eeaht- 
ary T 14a. eaTewer afer Haq’ ] P.P.STE, SoPaTy; arent -- T° 
jig eareret afer J P3} (unmetrical) ; eareretteact wet? MrPaTi (unme- 
trical) 14 b. cHTeTe ] D; cHTeae MrPaTr 14 ¢. eedee] D; STANT: 
p2 ephsat Geaad ] PH; aftsarqertat P.; FvsarAsayre P3; 
gfsat qatar P.; pfsat qeaaart Ss; FUsarqeTAarsy T; Hfvsar- 
Geqaat MrPaTr; Hvsat RAHAT SoPaTr 14 d. ATA sraperraTaATeT FF 
T]em, EY; aay safe — ge a P,; wT =e sere a 

P,S; faurr + aawdt eaght: P?; at =afersy areata FF FT P.TEYEs, 
MrPaTr, SoPaTr 15 a. ¢ aTeqy fattest | BE; t areqd frafraronret 
P,; & are frasefearord pis; a areqy fact atone Pi; ft aTegT 
fratafearonre P.; ot areqates Pracferaronrfaf MrPaTi; at aver Praeter- 
@ronrafafe SoPaTr 15 b. TATA? ] P:P3P.B; aTETAfare P.s; aaah 
T 15. At Aeregat | P3P.B; arer — - P,; area saryegar PST 


aarcherararatactac: GR qeracreda: 


ae ferat + yevafetterartr ii ey 
(yetate: | 
aafranaadt Tatars gaat | 
qe fray + erat RT AT AAT HI 2 Il 
[STaaTsT |] 
fe afte + —_ 7 
aarard wat wet fart aafereferarri 29 tl 
wreearteed weerearet ASAT | 
16 The verse is quoted (without attribution and with various corruptions) in 
Trilocanagiva’s Somagambhupaddhatitika (MS R 14735, p.34) and (again without 
attribution, but as printed above) in Vaktrasambhu’s Mrgendrapaddhatitika, IFP 
T. 1021, p. 92. 
17-19 Mrgendrapaddhatitika, IFP T.1021, pp.92-3: TANT SAT - ararcartar 
arieant arargerpier | earerer wena ferifreanfernrt Feg- 
caffe yet) woeearfaat wafrerrer ATA aA | Araya -AAAAST 
WATASHI We have concluded that the verse here not transmitted in our MS but 
quoted sandwiched between our verses 17 and 19 probably did not belong to our text. 
18 Quoted by Nirmalamani in the Kriyakramadyotikaprabha (p.92), prefaced by 


aur sarereracorede wehrestae and, without attribution, in the Atmarthapija- 
paddhati T. 323, p. 215. 


15 d. ferat + Wevefeiterarr |) P.PiP.p;, fers = yerefester Pp, 
(unmetrical) ; ferart a erefesterarr s; ferarr Terefatrrcr Me 
b. Save yacthaart] 0; FT —- cerary Pp, 16c. few] P.PISTE, MrPaTy; 
FT PP. euTaTe ] Dy Bae P? 16 d. PET AA FATA] P.PsP.B, 
MrPaTr; ET AT AAPTAC Po; TET wa AAhas S; year sara 
T (unmetrical) 17 ab. ettreaut] P3P.TE; efer — Pa; afrtieaat PS 
17 b. arargegtar | P,E, MrPaTz; aH + Be + BHAT P, (unmetr- 
ical); AATAMTATSSTHATATL PLP,S (unmetrical); SrarHerple: P3 ; atar- 
araradtat T (unmetrical) 17 c-18d. FATaTt: - TTATHTEA | Fara 
P3(eyeskip) 17 cd. Wat ay Fert} conj.; Wa TT fer? P,; warez fer- 
@ P.sT, watever fart p,; warerey ferce MrPaTr; wet Wet fete E 
18 ab. Helfaereyt] ©; AAT -- Pi 


aarcfrararafactac: \go qeracreda: 


ATA aa SAAS SAT RTS Il 9 II 
aaart Bace aie tere Pets shag | 
FaeTaR ASAT: THeSsrearhearorergrerc il 22 
per ad tacH fads ca ter Trager HAT | 
Sear ea TTA S Jara eA, WTS Il Ro 
qTasead te ared=aet fart 
wore arrest Frsactrerrrarera4: I 22 1 
qefeama ver fareracenrea | 
Gat + after ae geregtenthtrarz ii 22 1 
auemigaaeed Tease TI 
22 Quoted in the Mrgendrapaddhatitika (IFP T. 1021, p.95) prefaced by: UT8T SATT 


23-24 Quoted in the Mrgendrapaddhatitika (IFP T. 1021, pp.95-6) prefaced by: U- 
arar ‘ATH: --Only 23-24b are quoted in the Nanavaranavilakkattarumpatavivekam 


(p. 1054), prefaced by paficavaranastavattil. 


19a. UGTA] P\P2E; GANTT? P.P.ST 19 ab. Fite Ferg Paats fee | 
P,P2P,ST; -- Teas fae Pi; qi tors Bhs a p2; qd F- 
mares sfre E 19 c. faararaate | PiP.P}; faerartr< P,S; 
faaartaate TE 19d. srqrfeatrerqrer{] P.P2P.SE; eTeatfearr —— 
P,; Weare’ T 20a. FT] PP.STE; — Pi; PT Pj 2b. ee 
fret Faget | x; cari fracs P? 20 cd. pple Sina ] P3P.T 
mrararite -- Pi; Waiters yatare Ps’; Maas yatere see 
(unmetrical) ; Tras qatare oes 21 a. ATaTa SSA | P,SE; ATare- 
Weedt P.; ATA Saat PT; ATATA Ser P21 c. HAT AST | conj.; HA 
P,; WATPOST P.P.ST; WATT YT P3; WATIST E 21d. frat] em.; 
~~ te Pi; fraeafere P,T; afedre pi, fraedte P,; Fraeaéte s; Aidt: EB 
22 b. faerate ] b ; Prepare P2 22c. after] ©; aenftfar P. (unmetrical) 
_ d. rarrdrahrare | P2P,SE, MrPaTi; T --- flat Pi; Sasedtentitar 
>) Waredienriiart T 23a, meUThgaaTHeet | conj.; WeMraTaAeet 
in NaVivi; eweunTaTHeed P.P.ST; oweannTaTHEed P?; omemngar- 
Heat MrPaTr (unmetrical) ; omega ERT E 23b. “Ere | 


P,P.P3P,ST, NaViVi; °RANTTAATAT MrPaTi sic ofgeearraaraet 
E 


ararcferararafactae: \92 Weraceda: 


th Wersmarged Fapsontrrafersa ti 23 I 


qatfefesacgeaart ararfesrereanararar shear 
aqerera aftterar aaa qendd Prfaerri ee i 


Ausataad ae TAA arNySTA | 
aeaaradty wefewpegrs TIAA Hl By I 
qeedferdt war: afavscHes | 
atta AUIMAAE FS ASAT | 2E Il 
facofepfearrareaeraas 3 | 
anrtietad fret Preeareaearae il 219 1 


25 aeTATHdrt TElfasyesTs ] See verses 84 (and 14), 85 and, perhaps, 82. 


27 Quoted in the Mrgendrapaddhatitika (IFP T. 1021, p. 97) prefaced by: fararearet 
arrearet efred- .. and quoted in the Kriyakramadyotikaprabha (pp. 120 and 
239) prefaced by: TUT ATSTSTACITETS: - - 


23 c. TH AETISMAMTS J conj. ; Sngetyenaieset P, (unmetrical); Ta 
; Were warn var Becca 


MrPaTi; Ce NeTgRUCATETAT: NaViVi 23d. Rngedhy fafa] P2P.S; 

~- frafrnrt P,; ofargfad yfrafemy pi; frgrinifraranray 7; fey- 
whiftateaan B; fps yfrafeay MrPaTs, NaViVi 24 b. aTAT- 
fegraTe ] P:P2P.SE, MrPaTi, NaViVi; avatfawraare P3; xax Tatfemere T 
24c. “SUPT Bfttarar ] P2P2P.SE, MrPaTr; °S —#rat P,; eSTTT afi- 
HAT T (unmetrical) 24d. Paty] PiP.PHPSE; Yertsd T; PRITT MrPaTy 
25a. °afaat ] PiP.P2P,SE; eAAAa P?; MATT T 25 be. HfNfary g- 
eTATOTATT | P.PITE; eatery — orgy P.; cRfanfary aeraTorgfet P.S 
25d. °CGTT] P,P.P.SE; °CGTT PHT 26a. AaeTafeMe | em.; TeTafer- 
@ P,P.P.ST; aeraeqfert P3}; Test: Hert E 26 b. HEAT] D; -- Pa 
26 c. aeaft | B; -—fa P,; acid? P.P.ST; aeqdt P} 27 a. opfectaTT® | 
P?B, MrPaTi, KriKraDyoPra p.120; °SvSetaTet? Pi; epfectuTat? P. 
PST; °SfeaTMTT KrikraDyoPra p.239 27 b. *WARATEAHA YAH] DU; ew 
<P, 27c. fer] P\P?TE, MrPaT?, KriKraDyoPra; fet P2; FX PS 
27 d. faraearate ] P:P,P2P,S"E, MrPaTT, KriKraDyoPra; Fat +PaT +A? 
S; faraearerre T 


aerctrararitactaa: \92 Teracreda: 


Carer yd aaaehat gaped SaTTT HI RC 
tTateaene wtaag ear | 
Wagar Teta PreT I 22 1 
area feadttd serrpearhoors | 


28-36 From 28 to 36 inclusive this unit is included without attribution in a block 


of verses of praise (following directly on from the stotra that forms the beginning of 
chapter 1 of the Kirana) that is quoted in Vaktrasambhu’s Mrgendrapaddhatitika, 
pp. 148-9. 

28cd. Quoted in the Siddhantasaravalivyakhya ad 78 (BGOML 18.2, p. 27), prefaced 
by: Faareatfeapront aige Terecreds sear ferararefor 


a. eafeae ] P2P2P.SE, MrPaTi; ~ fewe P,; etfewe T ° aeaair- 
FENTeRITA ] conj.; HS AENEAN —P,; HER AAENTEHIA PB 
MrPaTi; cage ASTRA P2; oMSe ArAANSH TT Pu; oagat #ft- 
FARTeUTs 8; coset MAT YSU T 28 b. weileaeraagaerfrer- 
arver® ] P3E; -— Aqaenfasar were P.; walredteraarqacrssrar were 
P,ST ; deniatelineareatinar wars Py; Tele aerayaettawarcey > 
MrPaTr 28 c. Wt AAAS Bat | P,P2E, SiSaVya; WASSS TEAST FAT 

, WIGS TeqHE Bat PS; I Taq ET FTA T (unmetrical); WT- 
a STIt MrPaTi e HMA] P\P,TE; FMT P.S; Ht MrPaTr 
(unmetrical) 28 d. aAHetat Yeed | P.PIP.SE, SiSavya, ArHePAT — 
saurt Pi; FAHelS Warped T° (unmetrical); HTHehS Tarps Te’ er 
ical); BCePAt Yarqed MrPaTr (unmetrical) 29a. °eATHNST ] PiP2P.SH; 

camara P? (unmetrical); eWeatarat T; ee MrPaTi (unmetrical) 

29c. YS] D; °YS° MrPaTr 29d. TeTaTast faa] P.P.S*TE; T= TAT 
-—- Pi; Qevearead fert p?; seraret sry s«; gTaverest fey MrPaTr 
30 abcd. placed after 33 in P:E 


aarcharararafactaa: \93 


Vemreaayered share aar lt 30 i 

at: @e arrge are ferret ar aftsar west TI 

ae GE WUMSaT Fy LATTA TT TI ag 

aay Prasfirareaty ser anrerqasaecrerat aye: | 

SCAT SAMA AS NAT TATA AAT THACT EIA Il 32 Il 


wast dade sales TA 
aafearactedt Freact arf ii 33 


afeterterrera arrays: 
34 Before this verse, Pj and E include another verse: 
wrt vearated afer TeaR tst wet sat TAA TOR TT 
(TYAS TAT P}) TET! 
ant Wet T Weraetatgd (qvet wragdae P}) Aga ATT ATATTAT - 
wan eafeaatitr at (afr Pi) aTereqacaa 


30 cd. WSUTeayeres arhrraraay | conj.; WS — waarerer —- Past 
ara Pi; Perl Sea eisai Rivas Srsmreraarctet 


31b. aT] T; at P,; at PS; maT P3; aP., MrPaT; ME 31c. aeear- 
Fae] PH; Ty we — BeangH P,; at AeantaM PS; areaeargae 
Py; Ar age T (unmetrical) ; aqresatgaa MrPaTi 31d. oaTaTeT | 
D; eSATA P? 32a. aay] ©; AAAT U MrPaTi ° aay Far] 
P,P2P,TSE, MrPaTr; °aat —- P, 32 b. APTAAASHeCIeT? ] P.P3P,STE; 

TAT ASH STAT? P, ; anergy SAT FeTer® MrPaT? (unmetrical) 32c. °@- 
THANAT VAT] PST; eacMaMaT GH PLE, MrPaTr; oC aT TH 
p2; cacMaMas gat P,; caCMAIaAT GANT SS“ 32d. ARTA ATA Te | 
P,P,SE, MrPaTr; 4STAS — Pi; ASAT ALATA? P} (unmetrical eee T- 
wart Fe T (unmetrical) 33 b. oTes TH] P,P2P,S, MrPaTi; °URaTth 
PIT; URS ATL E 33c. watfee] P,PiP.SE, MrPaTr; SAT? P2T (unme- 
trical) 33 d. atfaatfcory] BE, MrPaTr°; T -—- Pi; Sear P.P.s; F 
facfrit pi; atfearcort T; arfrarcry MrPaTi* 34 a. °CHUATAUS: | 
TE; ‘HAATAUT: P,P2PiP.S; oTRUATAT? MrPaTr 


WTA IYI HTAT HUT I 3¥ il 


fafecreatrer Tere aa UTA: 
paferargan: ve wetfaars | 
fafrates acted etferar & areca 
sfesfe fare ear feestar feghrer i 3y 


tat Weyatreainrara4nt 
carasater fafaeetorrvare: | 
Pa: WaT THAT ATA 
wT sakes TeAKATAT ATAMT I 36 Il 


36 Quoted by Anantasambhu in the Siddhantasaravalivyakhya ad 20 (BGOML 17.1, 
p. 25), prefaced by: TUT VaTaCeaa Wraararefarararayr WrHAT 


34 b. Hea: WHA TaTeT AAT] P.PsE, MrPaTi; Het WITHA T- 
fran? pis; et: wea: ofcareg oe Pi}; Fed: Teese Firat 
ATerT TT 34c. HUT HIPTUM | P.PIP.STE; HOT —- TA P,; HT F- 
URSaTs MrPaTr 34d. #IaT FUT] BE, MrPaly; PIT Hehe P,; FIAT 
aft P.P.ST; FIAT HUM P} 35 a. WET] P,PIPASTE; °FeH* Pi; 
ouyeaT? MrPaTi e COUTAT: ] OS; eM MrPaTr 35 b. Hafetacyar: 
qe qerfeara) conj.; —- Tar vaufaftera p.; paferacget vegferert 
P,P.S; HATHA: Tahasars Pi (unmetrical); FAferHcyat Tayfere4r- 
anv; pdfeqacqenr: vege free B; gaferacger vegfefears MrPaTr 
35. WHAed] P:P!P.; Ward P.S, MrPaTr; WIT T; WaT E ef aTT- 
bie P,TE, MrPaTi; aaa Pz; a ATM P! (unmetrical) ; & awrecat 
a: weer sv; &: acecat s” 9 35 d. wfeafe fae ear fewer 
ioe em. ; fawrfer fora: = air fewer — P,; fearfe fare aear fawétar 
fagfar: P.p.s; wfewfe fare car farrétat fafa pi; fee fare aeir 
fagétat fayfeer T; fewfer = fre ear aerétat fagfiny B; eater fare 
u ar fasérat faqert MrPaTr 36a.7 3TT] DU; TATE 36c. Ts: 
Welt] P,PIP\STE, SiSaVya; --- T P,; MT: WATT MrPaTr 36 d. HTT 
zatfa ] PiP.P.STE, SiSaVya; 4TeaTfet Pi; 47 MrPaTr (unmetrical) 


aerctarararafactae: \oy Weracreda: 


aq Stearhr gear - 
yeast afr fafearfr neh were | 
amatea afr aaah frare aarr 
AAR WAAY APT HPT ATAAT I 319 Ul 


sasrrarhrtaatear star fe Arerrer 
Tareas PTT HC SGT | 
ufaentaart ye Frevar entar + oaihiee 


aed ceraataara gent far te PITA 8c I 


88-46 From 38 to 46 inclusive is quoted without an attribution directly after the block 
of 28 to 36 in Vaktragambhu’s Mrgendrapaddhatitika. 


37 a. X Steers eearaaepranter? | Pl; & Sfearf geareit —crenfare 
P,; & afearr geareracrrree P.; U Stent gearferatrratar? P.; 
u Sfeartt gearerachrenfea (Meet S**) 8; vafeart gear H CMTS 
T; & afeanf eearrertoraate E37 b. omaha ATT] conj.; °YCaT- 
fearft P.E; yet aft P.P.st; gemfeatht P; ° WIT] PiPIE; 
ASM P.P,ST 37. aeafer aft aaenft] D; wrafer af faferarhr Pi 
37 d. ARIMA AT HUET] conj.; AAR ITATT aT — fe P,; sees 
arr awiife P.S; aeeqreaer arfracife Pi; aregaraafa arr aie P.; 
areeureane are wafer T; areewaafe arr eae B38 a. PagrTTUThy- 
aaatear fer fr] PP; Saaerarfirtatateer drerfe p}; sagrrararhr- 


GaATTar TPT? | om; TAMIR PTH e— Pi; TTT TATT- 
SUT Este P.PST; FAA YAATITHMT Fee Pi; Yates PTT OT 
agro EB; Warsteda GATTHOT TG? MrPaTr 38 c. Hftmart We Fre- 
WaT etter + wea] EB; vfenifort ye Preah etitar + ceri P,; 
ufantasrt ye reat eitar + eeiniag pi; vfmifnort ye Preach ear 
a metiae ps; ufmtaort ye fread eran o oeiniae p,; vfarrfrart 
ve freve eran + aera T (unmetrical) ; ufa waque frent ferar 
J AT MrPaTr 38 d. BeeaTa TACTea fears Gert fH AL] em; AMT 
mereafaaraqery a P,; aeareacseafaarse Ewer far Taq Pas; AAT 
wacraefaara gent fe at Pi; aeareacedfaaragquer farda Ps; FCaT- 
wacreafaarer gent fa aa T; waracreafaat + Gent fafed 5; aceaTT 
cacreatad + qenr fe TT MrPaTi e ofr] 5; cfrar Pi 


aartrararitactad: \9& Weavers: 


aon are ae araragfagt 
ararat Fracat fafecat eae | 
aca war: afaaraes 
poreaifraratane 7 AAT 38 Il 


arene + shrrarifetetarses eearaaaert TI 
qreeaeaearorareatet t Preacher: TATAAPT: Il vo I 


aoa araet su fag orarera erfvset arate | 
& cat Pret arr Sar ys are Tra TreaTT PAH: Ug Ul 


quiver agit Wegat 


39 a. UcHH ATT AA WTaAafe? | PPE; aast ara aa aTangfee P.; F- 
cat arinsrad fee P} (unmetrical); Tet are AA aTeAghae S; rat 
ara A wrarahee T; cent arya MrPaTi (unmetrical) 39 b. Srearact 
fraxdt | P:P.ST; Srareat faxfadt Pi; serat feaca P.; stetrat fachat 
E; ararat faced? MrPaTr « fafectat eaTq] EB, MrPaTs; fated tat- 
eid P.; fafedae ware PP.ST; facade FATT P} 39 c. AcHaAG WaT: 
ayfaraeg ] B; at —- Fa vad ayfaarreg Pi; acadae Fad Sears 
P,T; coat Way forrest P} (unmetrical) ; aceadae Fad aafaaraeg 
P,S; aetaae wae: STATS MrPaTr 39d. HeaTeathraaarfanct |] PiB; 
pataarasatawedt P.P.ST; Prearcatfrearawedt Pi; poorearfrarar- 
fieaet MrPaTr 40 a. aeeurafae & shraarifafac] Pie; arequate 
aifenar — fafe P.; areewerdfe Afrarifafec P.T (unmetrical); AT- 
eeqermihe Afirraeifsesie P, (unmetrical); ARETE Ahrrersfe- 
fat S (unmetrical) ; aresuretae 7 sfamarifafe MrPaTi 40 b. ware 
Gears TF] PPI; YaHeWESaTAaATMT FT P.PsST; SIFHENES- 
Oats LT MrPaTr 40 c. °HATATMTE] P2P3PSTE; °AMTHATITS Pj 
U EWATETE MrPaTr 40 4. etfet: THTATT: ] P2PSTE; othe: TATET- 
ar--- Pi; otter aeafaart: Pi; otter: qearetaart: MrPaTi (unmetrical) 
41 a. °] MrPaTr; FT P,P,P}P.STE 41 b. SATE] D; saraerat P} 
eartafet] PIE, MrPaTr; Wafer P,P.P.ST 41. t cat fret arr] P, 
P,TE, MrPaTr; & cat fret are PS; Farhaet arr P} 41 d. TMMTATT 
area Afar: | conj.; TW —~ Tava afer: P,; Targets AhH: 
P,S (unmetrical); FATA Wearas yf: Pi; Wagarceras afew: Ps 
(unmetrical); TAA (STT™ avert Af: T; Weare yfH: 
BE; Wrmard u care af MrPaTr 42 a. Aufcar] 5; qulfcar T 


aarctrararatactar: \9\9 TeTacreda: 


arat gar fanear area T Fer! 
frereifefa hearer 
a carae eqfare: corer sfer wear ¥ 3 tl 
[srfer: | 


pra aea ye cae eta Taga | 

qerfenery surges: afer far: afer: TTT v3 I 
ar tfrargterctrearrearareeer tare | 

faafe wreraheart Tear at afar eer aah ee Il 


afegeha vadifne dreary 


42 b. faHeat ] P:P3P,STE, MrPaTr*; faerar P2 (unmetrical); fAAaT MrPaTr* 
42 c. feeprofefafaarenrrhreret | P3E, MrPaT7; Fear —- fefarere- 
orPrRTT Pa ; faeracrafacarenmhrater PS; 

wer ps; freprcraferarenmfrerer Pz; frowcraferrarenerfirarsr T 
42d. aq CAE Ease: ] PB, MrPaTy*; acarae efrrd: P.; TAT 
epferge: PIT; aeaAeS e_faqd: P.S; aearaé efaet: MrPaTr* °u- 
WIT] 5; waar fret P} (unmetrical) 43 a. ofRaeaTe ] D; oHATSSTe Py 
43 ab, CAAASTATTTATTT RAT | PxS, MrPaTr; °F Sea IATCAAT Pr ; 
ommaeetahe WAT P,; caeetar Target Pi; cvbieetar- 
fae Wega T;, oAReRTATAISTTG aT EB 48 cd. otra: a] BH; eee 
uf PiP,T, MrPaTr; otrateear Pi; oust war P,; cust afe af s 
(unmetrical) 43 d. fant: want: 37a] B, MrPaTr; frit afer: 1 a 
P,; Ait: afar: TE PST (unmetrical) ; fonsafese pret P!; Ai: g- 
wad: WT Py 44a. aeratweryferetieester wits ar efarat ferafewarre 
P, (unmetrical) ; ar @frainfercfeaarr’ P.; -- P3; — aferargferc- 
fewarre p2; at @feraniferafeaaree s; SP SARIN Partcattreni> 
T; ar tfargferfafeearre EB; ar eferargferafaarrs MrPaTi (unmetr- 
ical) 44 b. COUTATCRRAT AAPA ETT | em.; coaTITTETeaTfefarmewr PE; 
oomrarteecafefarmenrt P.P.ST; coararftecatitafararedr Pi; csaraie- 
seafraferfret MrPaTr 44 c. faafer oraafeert ] MrPaTr; feat oer 
fafeer P,; forte wenfafeart P.P.s; featr vrerfafeart Pi; f- 
=f orenfafeart T; feafe wet waar EB 44d. mfmate] 5; —T Ps 
gel D, WaT EB 45a. Nadie MereaMT] DO; Vadt feateraary 


aarctarararatactad: \oc Terateda: 


at sfr araaat sae FATT: | 
wa ot: wafate oe sft Arar 

fag a & sft cartpecateararril ©y tl 
wart waqredtht Aaa WANT 

agit qorfaet watt Fear | 
garnet A aerate 

qo faate verate orf Ar eT ve II 


[STAT (AAA: )] 


qeanraiacateraana 
atarrt eafeagedsy Frsri v9 i 


47 This block of verses, from 47 to 51 inclusive is quoted by Vaktrasambhu in his 
Mrgendrapaddhatitika (IFP T.1021, pp. 133-4), prefaced by UA8T TETATAT SAT 


45 b. SAT FAtegT: ] PiP3P.SE, MrPaTi; FAT Yrs: P2 (unmetrical); #- 
wa Ate: see; wat x fx AAT: T 45. ga: wefata Tt sft] 
P2P3TE; YA: ie Wft P,; qa wafate ot fr ps; ga: wafate y- 
ty MrPaTr 45 4. fas +H sft vatrrerfesray] PiP2p; F faegate 
aafrafcrfatrary PT; 2 fagaty aadbacafaarar piss; a fagatr 
qadratartearar sv; fag + a sft Taare Carey MrPaTi (unmetrical) 
46 abed. ] om. P, 46 a. WaYTEATHT FATT] conj.; waqugarht AaTaT Pe 
E, MrPaTr; weqveatft Tart PsP.; ar cheers Har fe Pp}; wegTEaTht 
APTA S (unmetrical); WYVESIA FATA T 46 b. AHP Feat | BE; MrPaTy; 
ataitt HeaT P.PsST; AHerht WaT PZ 46 c. YT? ] P}P.STE, MrPaT7; 
gare P, 46d. Wt fade] B, MrPaTr; Wt aafe PT; got fate Ps; yaTe- 
fe Pi; Gerretse so 47a. Sara Testaftrsere | MrPaTr; SATA 
qaorafiaere P,; Saar wgaafttasy P.P.ST; lc Datel 


aarcfrararitactac: \9% Teracreda: 


qe SHTANITT T Adee cet TaTATAhearreT FT | 
drt weeguge avargart frarqeryaet Jeo WIE ve Il 


ae at gar aferaeret ATTN rarer eI 
CHIGATH PATA CTA GT 

arataargareanra errr | 
at aeenresy FT a_i 


50-1 In his quotation Vaktragambhu’s text as transmitted omits 50cd and 5lab, 


doubtless as a result of eyeskip. 


48 a. HAT SATAAITA FT AIGA] P2P.S, MrPaTr; —GATA FT ATTS P ; 
AIAIMAT FT ATAAT P? (unmetrical); TT SAFATA FT ATGey T (unmetr- 
ical); FHT SATAN TAMTH E 48c. Wt] P.P3E; dat PaP.ST; Tare 
MrPaTr ° TIATAaTT |] P.PRTE, MrPaTr; TIATT —P,; TATAAT Ps 
49a. at: BeaeyVS sya Ht: Seat FAT] em; ah: aeay 
<eeaane St: Bea —F P,; aA aeaqusduaay F Ht: Seaat TTT 
P, (unmetrical); aT: MeanTquseusyt Seat +z vt Pz; arr @eant- 
at: cust TPT PS; at asargqusdgana at aconit + 
WT T; at: @earsavs saa Ht: Seat FAT E; aet: weargqyys 
waaay at: Beast FA MrPaTi «49 b. Wet TF] PiPZPsE, MrPaTi; 
yet tH PS; Yr SF T (unmetrical) o cdferr araat |] P,; eater 
aaah P.P2P.STE; °F AAITT MrPaT? (unmetrical) 49 c. PPYTYAT 
afaearae | MrPaTr; forgergast afaaseut P.P.P.s; fener afr- 
AATHET P? (unmetrical); Fay ySrGTT afrerseat T; PypEst afaer- 
qufedt E « afaarreravs |] P»P.ST; - ua p,; afearceratt P2p, 
MrPaTr 49d. (Her wheat: |] P:P2P.STE; AHeT whersracte Pi; FHoT- 
afar (31) Here MrPaTi (unmetrical) earftinifrargst] PiP3E, MrPaTi; 
yfect fragt PaP.ST 50a. HAAG) P}; HIATT — 7A Pi; 
HPT ATTA PsP.STE ; oPAATATOTANT ET x x TaTeaTaH fear corTT- 
Wx Po; CHYAPACAATH MrPaTr 50b. CUAL] VU; eRMTT S 50¢. 7 
equi] ©; aq -- fr Pp, 


aarefarararatactac: Go Farag: 


arest cet GASAAT AHSCT Yo ll 
MA YYRHTAT ATTA THATS TTA | 
wart aferat atest Part aes ee AT TAMAS Ul 2 Il 
qamrdaty = afe ar qferarst atest 

FATA HATTER: APTA | 
feretarertad Prhaenifrnitrarsrt 

Tradiciones saa TATA Il KI 
TaMAeTet ATATAS ATI 


53-59 This block of verses is quoted by Vaktragambhu following on from the quotation 
ending with 51 in the Mrgendrapaddhatitika (IFP T.1021, pp. 134-5). 

53 Quoted by Madhyarjunasiva in his Siddhantadipika (IFP T. 801, p. 93 and IFP T. 
112, p. 192) prefaced by Tgar TaTICET aT 


50d. Ata cat GAMA arre | P2; AT ae T aT — Pi; AA esd FT GA- 
OCA? P28; aye aa PSEA” Py; WIA aS TYAS’ T; 
are at + qyeferrat E51 a. TRY YRPTAFTCTHAT | P2P.ST; 
Ye WAR TATTCeSN PE; TETHER 51 b. TSTe- 
wie? ] P,P,SE; TaTesta® P.T; Teriara? Pi oUCMTTTAT | PoP} 
P,ST; CHUITTTAT P,; HMRI E51 a hal P,P2P,STE; 
- wfeet P,; wheat u MrPalr 51d. aTTHT] D; TMT P} (unmetrical) 

ecutqatenqt] D; eataarenq T 52a. 4 afe ar yferary AagerT] em; 
winter atinert wallet Eacet a afe ar qferamt atagert P2; FT a- 
fe ar aferarratergety P? (unmetrical); afe ar aferary araagey Ps 
(unmetrical); +4+ afe ar qfesart aaserrt S; = afe ar aferart at- 
mage EB 52c. HT] Pi; eave P.PSMT; eR AAT P3; x=x 
eaifare s; eeaftafiee E (unmetrical) o Frfeentfenifre | P.P.sT; 
fafeenre -arfre p,; fafaearr ystpifrs p32; frfaenieinifre B 52d. ca- 
itifecfarceresyze ] P:P2P,TE; cdtstfectacdt wee PS 58a. SATTRT | 
P,P2P2P,SE, SiDr (801); °seUet T; eSMTeT MrPaTr; °aMTeTT SiDT 
(112) 58b. TATAAE AT] P.PIPSTE, MrPaTr; FATA P, ; TAT Fear 
WH SiDr (801); TT AEA AAT SiDr (112) 


ararcfarararttactacr: a Teraceda: 


afeaearana aed avscaar rear t v3 tl 

Waar Watees afer | 

wate fact wer ste foray war ye 

sacar mt yr ar afer fare: 

adirarcraat Pree arse Il YY I 

varfeot? + ferat car Her ar Aad ser I 

afrararerestar semarorafe fear: we 

Fa - eee She we fi 
54 Quoted by Madhyarjunasiva in his Siddhantadipika (IFP T. 801, p.92 and IFP T. 
112, p. 189) prefaced by Age TaTECISaT 
56ab. Quoted by Madhyarjunasiva in his Siddhantadipika (IFP T. 801, p.92 and IFP 


T. 112, p. 191) prefaced by Ager TaTacrera 
57 Quoted by Madhyarjunasiva in his Siddhantadipika (IFP T. 801, p.93 and IFP T. 


53 c. SfRaSaIAH AT] PiP.P2P,SE, MrPaTr; sfHaaHs act T; gfH- 
aearera fret sibr (801); sfRarearts Tet SiDr (112) 53 d. AUS 
arPatt | P.P2P.ST; Asefrarray P2B; AA seqaaTay (AeAWAAT) 
MrPaTi (unmetrical); AVSefaraTeHsA SiDi (801) avsafacarart SiDi 
(112) 54a, Waite] ©; MTs at eat (ore temas 2 °UF- 
™{] P3; °TT -- Pi; TAHT P2P«ST, SiDi, MrPaTi; °APHTE 54c. F- 
arent]; watere Pp? efaet Aer] P,P2P?TE, MrPaTi, SiDr (801); 
fad aaa P.; fad agre s; ferd oer sidr (112) 54d. dt Fat] PLB 
MrPaTi, Sibi; @rafrrat P.P.S; qetatat P?; Safyrat T out | 
P,P2P3P.STE, MrPaT?, SiDi (112); Wt SiDr (801) 55 b. Afere fare: |] P3T; 
afere fare: P,P2P.S; appa E; afer fat MrPaTi 55 c. ad ferarats- 
aa) em.; wafaar —aat p,; adfaarsaad P.P.sT; aducarqaae P?; 
a dfsres oer E; ectingetet MrPaTi (unmetrical) 55 43 & 1 f3r- 
TASH | D; Setter P? 56 b. THAT] EB, Sir (801); 
at PP.P.ST, MrPaTr, SiDi (112); FST P?2 56 c. afearre | E; faraar- 
7° Pi, MrPaTi; Ferrante P.P.ST; afaearre P? 56d. TeraTTafer fair: 
E, MrPaTr; —HToratct fit: P,; aerarrpd fir P.s; 

3; Tera fat p.; serarrad fest PT 57a. frst] P,PP2P,STE, 
MrPaTi; foyer SiDr (112); fret: Sidr (801) 57 b. afed arfraraaT] B, 
MrPaTr; efte atfrearPadt P.P.P.ST; feftar arrears P?2; aT (ez 801) eter 

SiDI 


aartrarsrafactaa: GR Terenure: 


fracarat ae doit featfra Fr: yon 


fararet weraTabr aqfear arta | 
ae varaterer efeor Pre il ¥ Il 


Sarat AareesraTTTPT Il YS Il 
[fatrarecory ( ferePart: )| 


fadrarecor srearaaed 2eahre | 

gen a afeunrer ae afqaater yl Go tl 
aaa heet at arent eran | 
aed Tee aaa ETT Il G2 Il 


112, p. 192) prefaced by ga FT Teracreds 

60-95 This block of verses, from 60 to 95 inclusive (but omitting 64, 66, 70ab, 76c— 
77b and 91cd) are quoted by Vaktragambhu in the Mrgendrapaddhatitika (IFP T.1021, 
pp. 137-142), prefaced by wast eat: - 


60-63 In P3, the verse-halves follow this order: 60ab, 6lab, 62ab, 63ab, 60cd, 61cd, 
62cd, 63ed. 


57 d. faarfaa fait: ] P23, MrPaTr, SiDr; fe —cre fant: P,; fraTera 
frit P.P.ST 58a. fraved weraraby | P.P2P.B; feeqret WaTHPT P2 (unme- 
trical); fararet waearart ST; ferar(@T)a HeaTHnT MrPaTr 58 b. Aqfegy | 
D; Weer PZ eI] Oo; HAST T 58d. frat] P.P.STH; 
— frees P,; fee aeraathid arfeqawarera Pi; Safer 
MrPaTy 59 a. °MfeaeT=q] P:P2P3TE, MrPaTr; °MANTT Ps; oMfegy- 
wT S 59c. ghia] 5; —P, 59d. ame-gfeywrtt] P,, MrPaT7; 
auaesgrarfyatt P2P3PsSE; aersfayfrarhy T (unmetrical) 60 ab. HT=4T- 
FAT |] PiP2E; WeaHasd P.P,ST; ATA MrPaTr 60c. Gat + ate | 
D;--P: 60d. ae afeaateays | E, MrPaTi; ae afQaawyy P.P.P.ST; 
aferereawry P2 la. CAPT] S; cas P? ble. AHA] E; THAT 
61 cd. °HTAAHATA? |] DO; euT --- Te Py 


aarctarararatactac: Le | qeracreda: 


HAguaaracAaesy FT ae | 

fraft ared amt areas G2 II 
Stave aafenmt tHataaferst | 
wore qestraraart + ferafvssr ii §3 Il 


wat: wnat fee fafeerarraferars | 
wer fear ae eaeafesr trata it &¥ Il 


ay ToHUTAqaAs Ga T AST: HTT 
ave: aoreavsqaut yatarart Few: | 
Test wee Tae say 


64 This verse is omitted from the quotation in the Mrgendrapaddhatitika. 


65 Quoted in Saundaranatha’s Sambhupuspanjali (A, ff.81v-82r and B ff. 67r-67v) 
prefaced by THTECIRGI F Test STEAtherT | Paracas aT 


62a. TAMA ] P2E, MrPaTi; °qfeTweay P.P.P.S; -GfeyerrT 62 
b. T ATEN] PiP.P3P.S; TAA T; TATET B, MrPalr 62c. Faye] PIE 
a frat P,; Prat PxP.ST 62d. FT] DU; °F -—-P, 63c. qs 
we] P,P.P2P.S, MrPaTi; Wgtr? TE 63d. “Aart = ferafvssy] P.SE; 
Bag Baty ap oil otra @¢ fraftsraq pi; eHert wv fravsty 
omer = feraftss T; cert sft ferafvsty MrPaTr 64 a. AIT: 
polls ify Wqe: WHAT Pi; AGC WAAT P.S; AC We P3 (unmet 
ical); APC WAATT Pu; AIC HAAT T 64d. fafeer>] P,.P.PIP.H; fagete 
s; faders T 644. eafeatfrafa | P2E,; aeafeasfaatar-— Pr; 
waeateanfratinrt P.P.ST; ereaferafaahryt Ep 65 a. STTUTATAAA | 
P,P3P,E, MrPaTi, SamPuAa; arora P.S; Tx Wx WAeqay 
7 © Wet: |] DO; BET: P, (unmetrical) 65 b. TT: AeeP AAS ITT 
pba a ] SamPuAa; aT: we tionpa dia 2 eal fara: 


fT: MrPaTr (unmetrical) 65 c. Wierys AT] PZB, MrPaTi, SamPuAa; 


wfryaraate P,P2P.ST 


sar frararfactac: ar TaTacred se: 


fart CRRA Fase SAIS AGTH EY Il 


qe atehrte yard mnpHatafesmrararst | 
THATS ACISAPAT HATSHATM TATA ITT Il GE Il 
[qetarrcory (THT: )] 
é Peer 7 
aera ta T ASAT G9 I 


araferagearq arent Faroese | 
faarratctst saat yfyerst or STN ge 


66 This verse is omitted from the quotation in the Mrgendrapaddhatitika. 


65 d. CRIT YaTeTYS? ] BE, MrPaTi; eRUTAATT Yor--—-YS° Pi; F- 
Foray GersteTare > P.P?S; ehaTaatyauergs? P,; eae yasr- 
arreTa]e? T; SPraaaryaserys*® SamPuAi 66 a. Pte FH] PiP2 
P,SE; fate gart P?; efitta gar T 66 b. caute] P,P3P,TE; °aare 
P28 66 c. ec ee P,P,STE; UHAAT ---<° Pi; THATS HT 
P2 66 d. °Fart? | omat P, 67 a. WAT] PiP3E, MrPaTi; ST 
P,P,ST 67 b. Siete P,P2B; fants P.P,ST, MrPaTi 67 c. Wa- 
We] 5; te P, 67d. afeaq] P.P.PIP.SE; FAA T; AeA MrPaT7 


68 ab. UgiaraHeed Sefayertaraesary | MrPal7; o@erhacrare- 
et —- P;; Meacaneed asaya P, 
PST; o@ertaraesd ay Aryerhaceerarfing P2p 68 c. Targarfayae 
ait] MrPaTz; Tranrarfrsre epirt p.p3; Srarrarhersrerpirr P.P.SE; 
Farguftsesersrt T (unmetrical) 69 a. arafercafgagly ] E; Wra- 
fercafgeanr-- P,; areat fercar freary PLT; ereafercd Frremrr P?; 

are fercafaaent P,; arear fercafragrt s; aeafereaftait MrPaTr 
(unmetrical) 69b. ATMATT) DO; -ATP, 69c. cafe sre] PyTE, MrPaT7; 
cada ser P.P.; cafes wet P?; cafes +fraer+ Ss 69d. uff] P.E; 
yfreage P.; pray Ps; WAreere Pi; Wire se; y_ras T; Fhrese 


MrPaTi 


aarefrararatactae: Gy qeraveda: 


TOM aAATHTt Weta AT | 
Taare Sat TH STATA Il 0 Ul 
yerranfert et gt + gTrTaHtay | 
araree fad Stet TATET ATE I 192 Ul 

fear arnt aeayate| ga eet: | 

ape wenihar worse ays FHS ATSUTAA | 92 Il 


70 The first two padas are omitted (eyeskip) in the quotation in the Mrgendra- 
paddhatitika. 
72 Quoted without attribution in the Atmarthapijapaddhati, T. 1056, p. 377. 


c. Terarefert sae] MrPaTi; Terarefert th P,P.P.SE; Taare 
feet P?; creraitferdt te T 71a. cemenfert)] PTE; werarfert 
P,; Wer+nmenfert P2; wearmrerafe p?; weammenfert s; weary 
MrPaTr 71b. 7VTHPAT] D; — P, Tie. Areret fact er] B, MrPaTy; 
_-aTedfeaaer P,; araredfad sr (fH T<)et PaP.ST; aTareaferdt =e 
P? 72a. fet wife waver cae HA HHS WAST] om; Tet WHT 
gue. P,; Wet wf waver cawnfraadt HHS WaeVST PS; Vet A- 
at waver equ wat Hae wraavet P?; Gat ale waver aqaafeaaet 
HES waver P,; et af Teaver caomfrach FHS MAST T; Far 
whe Tae HAT HREMTATS B; Wid afaaveraswyssdt HH- 
= praevet MrPaTr; fret afar T avereaaae BAe Fas WTHEvET APuPa 
72 b. °¥TT] P32, MrPaTr, APaPa; c€STT PiP,; ceHT T P2S; otal T 
T; °c TE 72c. cet fafafs wos] P.B, MrPaTr, APaPa; oat farfer 
<u P,; cet farfafr farore post; cat farfafr sfore p2; oa fafe- 
fr farore Ts (unmetrical) e Ufafrat aqht ] TE, MrPaTi, APaPa; 
—fire P.; wfreat agqhte p.s; oferat wqfte P} (unmetrical); ofieat 
agfic P, 72d. ager weanihar wore acgd) E; agian waufinar were 
acgd Pi; aper wfinat wort acgd P.P.s; yap aaa PF 
(unmetrical) ; apart afahrar wore aa Ts apart afafnar vacate at- 
Gt MrPaTz (unmetrical) ; apa weirs vse avad APiPa °Rae 
MTSU] P2P.STE, MrPaTr; FHESTRATAT P.; Aes TAHT P3 


aarcfrararatactaet: GG TeTacreda: 


faarecrae ae uftar stutgert 
ateomt ferat eat fears ie Peaererr ll 3 
ausat fearrer stearate FA: | 
Seas FM Mac Ferrvii et 
[Sqaraery (ATAITAT: )] 
aaa Geel Taree TIT | 
yatararae ae aquracr Ferrril 9y 
Ayes WeleTaHTat eae | 
Froarrafert ae arf et ASTICT II 9¢ Il 
aferrrarafe eer at afevareta | 
afoss Htso at Sheer STATI VW I 
Tass Hurt BEI May | 
74 Wsat.. TTA Ale | See verse 101. 


76c—T77b. ] Omitted in the quotation in the Mrgendrapaddhatitika (eyeskip). 


73 ab. °SCTHE Ft UfTaT] E; °8S-—- P,; °SSTAE TS AMT PPS; ow- 
arae are yfvar P2MrPaTi; °SSTAE TS TT T 73 b. SHEET] PPE 
P,STE; --Suitgery P.; STS MrPaTr 73c. ferat eat] PiP3E, MrPaT7; 
ferat a-t p.ST; fer a2 P, 74a. aUSat faarrer] PIE; SvSa-—- Pi; 
wusacfaarer P.P.ST, MrPali 74 b. TeTATTGft FA: ] EB; —- AMT- 
afar: P.; serapfats: PST; seTaTTsfse wer P2; gTeTATTHht 
qa: Ps, MrPaTi 74 c. ect PMT] PyPsPsSTE; °Met Bet P}; cA FT 
MrPaTi 74 d. TsIT* ] P,P2P,SE, MrPaTy; TUTE? P,T 75 ab. FAa- 
t agate acre] P,TE, MrPaTi; @Hat--- P,; FAat Aware qare P,S 
75 c. cbiheuate P,P3P,STE; Yaararas P,; Yara MrPaTt oT 
wz] D; ae (chert Fara) P? 76 ab. °HS WetaTHANTAt eaaTEAH | 
P,P3P,S; °SS WalAT---7AH P,; Spktennts arecnenteeet cee WaT- 
earfaithert: ecravasf a, MrPaTr 76 c. Fraverd fers] 5; fret fert 
T 77 b.afevaeqt] 5; Afe-- P. 77 c. afvst Wis] Do; — WT P, 
re ee thew srectarer PBST: aiey ape 
Pa; afer axes EB 78 a. WATSS HUTTE | PiP2RE; FATES HeresreT Pz 
P,S; WATSS HCSTS T; WaTSS HUTATET MrPaTr 78 b. Uf] P,PTE, 
MrPaTi; °UTfr P2P.S 


aarcfarararatactac: Laat) qeracreda: 


Pratt = fremerer yaarest Aor 9c I 
afaararcte oreret HALAS | 
Aarts areat ary Tour AahaTSAT | 98 Il 


aemfe Frovarer warary aferys il co il 
ee ; Reena 
Resa Shrgeaqeacteesher i ce il 
ad arent set srarhsrarae | 
afat afer sarc eafafrerat ii ce Il 
aaareafearary wrarare TAA | 
83 WTATATT ] See verse 14. 
83-85a. Quoted by Nirmalamani in his Kriyakramadyotikaprabha on p. 232, prefaced 


78 c. frafa + fraveTer] EB, MrPaTi; —- P.; Proeaft + fraser P, 
(unmetrical); refers frorerer p?; frafe + frovared P.; fraeefe = 
frsTeret S (unmetrical); fracsefer + frsararet(?) T (unmetrical) 79 c. T- 
arfit arzat ari] P2P.SE; Tarfr are -—- P,; ATATAT areat are P2; TATA 
qreat ary T; AAT GTeaTATY MrPaTi 79d. Te AafaWEA | P»P3P.SE; 
mei Pi; Ter Arava T, MrPaTr 80 a. WATH] MrPaTz; ATE 

; Geary P.P.STE; frit P? 80 c. aamfe fraser] P.P3E; aerrfe 
eater rs, aenife fromrey P.; aertfe frat aret T; warrft frrr- 
wat MrPaTr 80d. RaTHTy HETYTT] P.PISE; —- TT Pr; avant gfe- 
wyaT Py; waAF Hfaaryas T; wary BfaTAaT MrPaTs Sees ) 
ae We eet P2 8icd. Ht SAthrdagucfeasiey] Ep; ew - SAthrafer= 

— P,; Ht ehthres gacfeasfer P.T; om ae feraquacfersfar P35; 
sR RATNER Retort a! omt SATft: aeqacteastt S; ont eathrg- 
ayatfarafay Bp; eat etifrgaqucfeasfart MrPaTr 82a. Mt FET: | 
P,P2P,ST, MrPaTi; °FeT® P, (unmetrical); Wt FMT? E 82 c. Wer] 
prp,P2ST; feet PsP.E, MrPaT; 82d. ffafeerny] &; eafearioy PIE 
83 a. TAATAPEMTATT | P2P,, MrPaTr; AAA--- Pi; TAATAfeMTaTa PST; 
axandafearara sv; akdredfest ant E, KrikraDyoPra 83 b. WTHTATT ] 
P,P,STE, MrPaT?, KriKraDyoPra; --@T% Pi; WHET P? oT | 
P:P2P,ST, MrPaTr; APYMT E, KriKraDyoPra 


aarefarararatactae: GG Teraceda: 


SAUSHIMATT Ss FASVSUT AGT 3 Il 
WPFTMTaIIeed THSATS TA | 
warmers fas ararerferrrrr ii ov i 
aatfentat art tracer Prarfaar 
aqeet Prag ar atirsreantet wer cy tl 
(TEARS UOT (eTHITATEATHAT )) 


aa 7 Tey eet ge saute | 


by TUT MASTS TT 

84 -85b. Quoted, without attribution, in the Sambhupuspaiijali (A, f.83v and B, 
f. 68v). 

86 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 1056, p. 271). 
From here up until verse 95 quoted in the Saivasiddhantasangraha, T.46, pp. 419-20 
(prefaced by pafcadvaranastotre) and, without attribution, in the Sambhupuspaajali 
(A, f.84r and B, f.68v). Also quoted by Madhyarjunasgiva in his Siddhantadipika (IFP 
T. 801, p.95 and IFP T. 112, p.198) prefaced by Se VT TaTaCTEGTT 


83 c. HAVSTaaATeTE | P,, KriKraDyoPra; FAVTAMATTA PST; HAVS- 
waerrerel P3; HAVSrqaATeTe Py; AAraAAs EB; RVSraaAreg? 
MrPaTi (unmetrical). 83d. °UC] 5; cGt P, 84a. Ngee] O; Wey 

P, 84 b.7eSareqq] D; W-- P, 84 c. VATAH*] P.P3P,SE, MrPaTi, 
KriKraDyoPra, SamPuAf; -- P,; Sartre T 84d. aaaTetfayf raz) P2 
P2P,STE, KriKraDyoPra, SamPuAa; = ATefeayfyd Py; THATeTPHrTrT 
MrPaTr 85 a. aatfartfat ] P,P2E, MrPaTi, KriKraDyoPra, SamPuAn; 4- 
afenfat p.; aarfemfrt p.s; aafenfar T ead] ©; Met 

Pi 85 b. tart] D; FreaaeAT P3 oPratfart] P:P3E, MrPaT7, 
SamPuAa; TePTTT P.; WatPyay P,ST 85 c. Tqeet aH aT] conj.; 
adeed-- Pi; aaa frag aT P.P.ST, MrPaTi; Weed faeed aT P3E 

85 d. Htfirereare ] P.S’°TE; -- weare P,; Anereare pP?; urfirqate py 
S**; HNTIIT® MrPaTi 86 a. Tat FT) P.P2P.STE, SiDr, MrPaTr, APuPa, 
SaiSiSan; THT P,, SamPuAh 86 b. $] P,P.SE, SiDr, SaiSiSan; AT P3; 
ge° P,, MrPaTi, APaPa; © T; FS SamPuA 


aarferararafachac: GR qeracreda: 


aft tare det wre TSATEAT Hi ce Il 
afar a atfrerarcrarstear fefer atfeary | 
faaror farcat afar Prarremyaraa ii ci 1 


avs a afar ant Her pesfaues | 

averartiantige ae atfereaaaal i co Il 

aatert 5 ay f ri 
87 Quoted without attribution in the Atmarthapiijapaddhati (IFP T. 1056, p.271). 
Also quoted by Madhy4rjunasiva in his Siddhantadipika (IFP T. 801, p.97 and IFP T. 
112, pp. 203-4) prefaced by Sar T TSTICTEATT 
88 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 1056, p. 271). 
Padas ab are also quoted by Madhyarjunagiva in his Siddhantadipika (IFP T. 801, 
p.96 and IEP T. 112, p.201) prefaced by Wge TaTACTETS 
89 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 1056, p. 272). 


86 c. aft TUAMTT] P:P2P.STE, MrPaTr, APuPa, SaiSiSan; Afert TaTT- 
atte p2; arf aarqUTT Sir (112); afer ASAT SiDi (801) (unmetrical) ; 
fafert aarquit SamPuAn 86 d. ath Te TeATEAT] P.P3P.STE, SiDr, 
MrPaTr, APaPa; &—Fat Pi; SA WH TEATAAA SaiSisan; Se wT FaT- 
afert SamPuAi 87 a. atfearateT? | P2E, APaPa, SamPuAa; AifeeTaTee 
P,; arfrararere P.ST, MrPaTr, SiDr (801); atfrarartre P,; atfrat- 
arte SaiSiSan; alfrararet SiDi (112) 87 b. °TA2aT] P,P3PsE, MrPaTz, 
SiDr (801), APaPa, SaiSiSan, SamPuAa; °TaT T; eTaat P2S, SiDr (112) 
87 c. furor facaT] P2P2P.STE, SiDr (801), APaPa; fewer facet Py, 
MrPaTi, SiDi (112), $aiSiSan; [Aare_TAT SamPuAn 87 d. Prarreaqur- 
™T] P2S, MrPaTr, APaPa, SaiSiSan; --- AT Pr; frarrerrqarese PIE; 
franrer uquest p,; frarremguera 1, franremyqarag sibi, frar- 
ear { SamPuAfi 88a, aS F efaT)] P.P{PSTE, MrPaTi, SiDr 
(801), APaPa, SaiSiSan; <vse aferrfert P, (unmetrical); TVS Tatars fer 
SiDi (112) (unmetrical); 47S afarrfea SamPuAii 88 c. ausTartfarrge | x; 
avsTerpayert P? 88d. ae Mfeacisty |] P.P;P.STE, MrPaTi, APuPa, 
SaiSiSan; TX —- P,; TAMfeaeATT SamPuAA 89 a. TRCAT TEITATE | 
E, $aiSiSan; TECAT TEATHTE P,P.P.ST, APuPa, SamPuAa; TecaT Feay- 
t P2; aed YEMTATT? MrPaTr 89 b. BF VATA] PE, SaiSiSaii; 
agyarmtfade P2P3P.STMrPaTi; WF WU AMT u APuPa; werent 


Haratery SamPuAa 


aarchrararatactae: Qo qerawreda: 


agregar He HST FAN se I 
apaer ysnrart aeed Fesrahay | 
ret aaa TT ASTI Fell 
wie argfenmt esar aft eof 
Utet T PSsAe ATID ASNT RII 
HUST Wat TATA AST eT | 


90 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 1056, p. 272). 
91 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 1056, p. 272). 
91cd. ] Omitted (eyeskip) in the quotation in the Mrgendrapaddhatitika and in those 


in the Saivasiddhantasangraha and Sambhupuspaiijali. 
92 Quoted without attribution in the Atmarthapujapaddhati (IFP T. 1056, p. 272). 


92ab. ] Omitted (eyeskip) in the quotation in the Sambhupuspanjali. 


91 P3 places 91cd before 9lab. 


89 d. He FCSN FA: ] BH; FAT F- P,; FAT HCW AT: PST; FE HET 
wer P2; Fe HEM AA: Pu; PE BCS AA: MrPaTi; Fer AH|Eiay 
APaPa; FE PSS AAT SaiSiSan; TE WCET TAT SamPuAi 90 a. APAUT 
yaare ] P:P.E, MrPaTi, APaPa, SaiSiSai, SamPuAa; APTA YSNTTHTT 
PS; APY yaTat P?, APAAGT YUM T 90 b. THT] U; TAT 
SaiSiSan 90 c. UIST BAHIA? ] PE; WsTAAHITIT PS, SaiSiSan; IT- 
wt wanted P?, APaPa, SamPuAn; WaeTawNtd P.; WAAAx Fx 
oa T; Ie SaerHuTtt:s MrPaTr 90d, Wat] P:P,P3P.STE, MrPaT7, 
APaPa; WHT SaiSiSan; °SAT SamPuAd 91 b. wast ART vaafaay] Pr, 
SamPuAn; anaht vaaary PsP.P.ST, APaPa, SaiSiSan; eaaAfd - 
arpfart Pi; aederaaery MrPaTs; AWTAAAET E 91. Tet T] 
P,P.P,ST, APaPa; frets P?; Tart E 91 d. ATgarTet ARNyw] P2S, 
APaPa; ATTHTEST AENYAT Pi; AAA Hata Pi; ATAAeIAENIsy 
Py; ATA AMSAT T; AGUS AETaTL E 92 a. SIT WET] PE; 
oUt Wer PST; eH WaT P2; eSMTAT Pa; SIT WaT MrPaTi, APaPa; 
CMI Wer SaiSiSai 92 b. AMMAATTSTATT] P.P2P,ST, MrPaTi, APiPa, 
SaiSiSan,; TATE P2; AMT STTTeIT E 


aeartarararitactac: .o) TeTaceda: 


TATA TACT AAT SARA AMI 

Faget pesrart fear varractaey | 

Frets srerarttrrafenra ey i 33 

ait feor fafcaret Fart ETA 8 I 

: uid re 

93 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 1056, p. 272). 
94 Quoted without attribution in the Atmarthapijapaddhati (IFP 'T. 1056, pp. 272- 
3). 
95 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 1056, p. 273). 


92 cd. GRACE AAT SACHA] PPE; YAMA AAT SAT P.T, 
MrPaTr; °F —ACeAET Py; cyHT FAT+T+ EAT ASAE S; eyAT- 
saceat fefer feraty APaPa; -YRYACATWAT SaiSisan; egal aaHe- 
aracferat SamPuAa A; oGat WaedraAcaferary{ SamPuAa B (unmetrical) 
93 b. fear varrHctaty | T; feet yarractaty P,P2P.SE, MrPaTi; feequr- 
weurfarat P2; feet art Herat APoPa; feorwarractacy SaiSiSan; fret 
wart garafery SamPuAd 93 c. fraafact wa] PiE, MrPalTi, SaiSiSan; 
frget farcar ses P.seT; fraefrafercd P3; Praerfarcar aay Pa; f- 
werfercar spy s*°; fryer farce wed APaPa; fayefact was SamPuAi 
93d. TATA? | P:P2P3P.ST, MrPaTr, SaiSiSai; TATE? B; ararar- 
urte APaPa; w4adtere SamPuAn ¢ ofantet] P:P2P,STE, MrPaTr, 
APaPa, SamPuAi; oferty p?; efanme: SaiSiSan 94 a. wqrt TaaTeT- 
EF] Pi, MrPaTr; want weaTaTgy P,, SamPuda; WENT TIATATF PPS; 
Mgnt Tray T; ary wate E, APaPa; TH FT Yer feet Saisisari 
94b. ] om. $aiSiSai 94 c. aft fear fafcatet] P,PIE, APaPa; “fr fe- 
aafafiaret P.P.ST; eae fear fafeeq MrPaTi; om. SaiSiSan ; qararr 
fafcsret SamPuAd 94d. YaOT YMTTAT] PT, APaPa; fart YArIT- 
SAH Pi; WATS YAATIAH PIPE, MrPaTr, Vary PAA! TEAS 
a yeaa WHAT SaiSiSan; ToT Art faciAaTy SamPuAi 9 a. SE 
WaTeaATE? ] P:, MrPaTi, SamPuAa; WH WaTAATy PST, APUPa; a 
MATHS P2; Wa WATCH ANT Py; Ta WATE TATE? SaiSiSan; TA MATT 
wary? E 


awarferararatactad: QR erated: 


waraee FHearet At Prafoarorrrii ey 
[ farattr: | 
aafirerfad ta Tarer wearer | 
anteitpraare ferent frat Ast 3&1 
aer 7 Fears | 
wariene at sfacreracge ll 89 ll 
(Farrafengsr: | 
VET ATPSTSY TOT RTT RTT 
ae teary FrReracrarrreara att | 
Prasat: saat FFT 


96 This verse is quoted in the Atmarthapijapaddhati, T. 1056, pp. 292-3, where it is 
followed by &ft FIAT | 


95 c. °@&] P:P2TE, MrPaTr, APaPa, SaiSiSan, SamPuAn; °8€° PP.S 
95d. aa Frtfaarny | B; aa frafearnrs p, ; aa fratrarray PST 
(unmetrical); Aa Fracferarrey P32; Ae fraafratorary P.; aa fraracfratorny 
MrPaTi (unmetrical) ; aa Frafearrert APaPa; eqraaaifestorat SaiSiSan; 
aaaataearnny SamPuAi 96 b. ort STITT | P.SE, APuPa; °F 5- 
waneaher P.; et wearer P3; ceomeard fret P,; eet mivafeey 
T (unmetrical) 96 c. antisite ] P?, APaPa; anitfere P,; anftere P.P.sSTE 
96 d. fats) 5; ferent T 97 a. BMA] P.PJE; Femfay P.P.ST 
97 b. oTpTPaerT] ©; yor war yf P? (ummetrical) 97d. efatrert? ] E; 
afatet? PiP.P3P.8; faust’ T Ba. CHT ATG eTeT TTT) EB; SGT 
ila he emai Ra AGL AST HTT P.; VATA AAaGA- 
wm Pi (unmetrical) ; eat ATT + T+ Req TMT S; CTT arate 
arr T ° TUEIEIT] E; AUSTRIA Pi; AVSTEATT PT; AVERITT 
PS; SUR+T+RIT S 98 b. FS Aca] P,P2SE; SCaTAT PZ (unme- 
trical); F-2 FeITATT P.S*; ast eaTATe T ecamre ] 5; carre P, 
98 c. Fraraatharasferger: | EB; feraraary fareafenysr P.Pip?; ferarsart 
facaferys P.S; feareamt feraatenys: p.; feartarfaaatryst T (unme- 


trical) 


aearfrararafactac: 3 Teracreda: | 


aseed: afterePaRrefeor sere eT I XII | 


(TeGsT] 


fret aaa TeATIAS TIT Ae Il | 
(frartterra ar: | | 

wage way aatarafearaa | | 
arat aaar aan frardteraet AT il 200 1 


SUSE HAT HST ATAT: 11 209 tl 
99 Quoted without attribution in the Atmarthapijapaddhati(IFP T.323, p. 292). 


100 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 323, p. 287). 
101 Quoted without attribution in the Atmarthapijapaddhati (IFP T. 795, p. 196). 


98 d. Hees: | P,P.P.ST; AMSE: P}; HN SE: Ep; Hat WS: Ep ° °F: 
fafiréfecr | P.SE,; cefafrégoe P,; yg P,; cefafir: efeor 
Pi; eafafr: aor T; eefafreferr ED a. faster] 5; fayer APaPa 

o fafecrtaTett ] PiE, APuPa; le Se P,P1P,ST 99 b. at AT wt- 
tree coafimit |] PE, saraterecfret weafeprert P.P.s; at AT a- 
teh veyfrafst P} (unmetrical); arate Toe aTsL 
T (unmetrical); @TATTorat Tafa: APaPa 99 c. efaateed] P: 
P,SE; eftaraed P}, APaPa; cfaaraeqe P.; efaateeaet T 100 abcd. ] 
P:P2P,STE; om.P} 100a, °$T4WS WAY] PiP.P.SE, APaPa; °AMAYS MY 
T 101 a. °YS] P,P2P.TE, APaPa; cH Pi}; YS S 101ceg + 
wera afrswarerareary | PE; fH T YATT HVsHaraAy P2P.ST; aa 
Ferrer 


{ Pi; cage afrsHqremiear APaPa (unmetr- 
ical) 101 d. FUSat HAT HtduT] PP!T"E, APaPa; Wat Bre Mead 


P, (unmetrical); WSaT FAT Haas P,; Wsar At acftaud Ss; Wwsat 
wacateud T 


qeatantae eferarerr: wart 202 I 


reat - sree arava fac hart 
Tere FETT | IPT II 


102 a. warfare ] 3; wafers P, (unmetrical) 102b. To=T: ] em. ; Wofet P.P. 
P,STE; Geet: P} 102c. ahmafag ad] D; afirmafire ae P} 102 d. T- 
canfaataw 2ferarar: ] conj.; TATTafas eferarar: Pip; TenTeafar & 

fararar P.S; TeHuentas Sferarea: Pi}; Teafar eferarer P, (unmetr- 
ical); Tortfaafar eferarar T e After this verse, T alone has a defective 
extra verse: TETACURAA +44 Stet x x PITT! TMT FT eas ear fer- 
aaraget fara: Il The first line could be repaired to read: Terawedta F yorasy 
yyy | ° Colophon TTT TATA TAT - aearfaarratactat ver- 
armrest aap Ae_] T; es VEraTETT wnmrerfrenty erarcfarar- 


aT: P,; Saas Anediefeararatachearar Taracoredt sy A 
Ara: JF WHAT S; ii ig lal Mi Se Aelia ball bist alas 
aarrar wfereracr aa far Aeqear > Sregaaeraractaar Acayet: 
MEC: | Heya AT AAT > Aeearty weepaer ser afer: 
area: fara Fare: afer strrearehrararafachad WeTaCred sy FATA Es 


NOTES 


1 This first verse appears to be an announcement that Aghorasiva is about 
to worship Sivasiirya, in other words the sun as Sadasiva, hence his 
red body and his being in the centre of the disc of the sun. 


The worship of Sadagiva in the orb of the sun as part of the pream- 
ble to daily worship of Siva is no more than alluded to in the 
Mrgendra (kriyapada 2:20c-21), where we find no mention of the di- 
vinity Tejagcanda (who will be introduced below in 5cd), and it is 
generally not mentioned at all in pre-tenth-century Siddhantas. It is 
possible that the cult of Sivasiirya concluded by the offering of the 
nirmalya to Tejascanda entered the Saiddhantika paddhati-tradition 
from Saurasamhita 4 (suggestion made in conversation by Dr. Diwakar 
AcuarYA, who is critically editing the latter text). The Saurasamhita 
is itself plainly calqued upon some recension of the Kalottara, and since 
the two-hundred-verse recension of Kalottara (the Dvisatikalottara) is 
the fundament of all but one of the extant paddhatis,®® this may in 
part account for the Saurasamhita having furnished the version of 
sun-worship favoured by the paddhati-karas. (For the worship of the 
sun and retinue in the Somagambhupaddhati see SP1, II:1-23, KSTS 
94-115.) 


Note that Tejascanda does not figure in the tradition of elaborate 
solar worship represented by the chapter relegated to Appendix II of 
vol. 1 of the Rauravagama, the brief introduction to which discusses 
the widespread absence of solar worship in the Siddhantas, nor is he 
described in the Pratisthalaksanasarasamuccaya. 


Note that in Aghorasiva’s possibly rather academically non-KGlottara- 
paddhati, the Mrgendrapaddhati, which appears to be the only non- 
Kdlottara-based paddhati to survive, sun-worship is not included. 
Vaktragambhu, however, in his commentary thereon, reintroduces it,” 


%6This has been observed by SANDERSON *2003 and 2004:358, fn. 24. See note on verse 
53 below. 
37See Vaktrasambhu’s opening verses (IFP T. 1021, p. 65): 


Srimanmrgendrapaddhatyah pranetaram gurittamam 
pranipatya vidhasyami tikam asyam apeksitam 
asyam tu yany anuktani siryarcadini santatau 
kriyamanani catraiva karmany api vadamy aham 


e rimanmrgendra® ] conj. IsAacsoN; Srimrgendra°MS e °syam apeksitam ] 
conj.; °syastvapeksite MS. 
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perhaps not considering the possibility that Aghorasiva might delib- 
erately have omitted sun-worship in an attempt to stay faithful to the 
Mrgendra. 


2 The reading svetabjayuktam sahahastayugmam of P,T might appear to 
be defensible (‘with white lotuses, with a pair of hands’), but it is 
probably a secondary corruption induced by the similarity of pronun- 
ciation (among Tamilians) of ha and ga, for cf. the verse summarising 
the entire sivasiryapaja in Kriyakramadyotika § 20, p.45: 


dandyadyaih sevyamano vimalamukhacatuhsimhapadasanastho 

diptadyaih Saktijalair arunamanirucih srikhasolkatma- 
martih 

svaligasvangagraharksapramukhaparivrtah svetapadmadhi- 
rudhah 

§vetabjamsadvihastah Subhanayanayugah sambhusiryo ’va- 
tad vah. 


We are inclined to interpret the epithet Svetébjamsadvihastah to mean 
‘whose two hands [are raised up] to the shoulders [and hold] white lo- 
tuses’. Accordingly, the epithet svetabjayuktamsagahastayugmam in 
our text may be interpreted: ‘whose two hands rest upon the shoulders 
and have white lotuses’. 


As Rao has observed (1914, vol.1, part II, pp. 311-12): 


The South Indian figures of Strya have, as a rule, their hands 
lifted up as high as the shoulders, and are made to hold lotus 
flowers which are only half blossomed ; the images have in- 
variably the udarabandha, and their legs and feet are always 
left bare. The North Indian images, on the other hand, have 
generally their hands at the natural level of the hips or the 
elbows, and are made to carry full-blown lotuses which rise 
up to the level of the shoulders, and their forelegs have cov- 
erings resembling modern socks more or less in appearance 
and the feet are protected with a pair of footwear resembling 
boots. 


After venerating the great guru, the redactor of the Mrgendrapaddhati, I will 
compose a commentary on that work. But I will teach also the rites which . 
are not taught in this paddhati and that are [nevertheless] performed here in 
this tradition, such as the veneration of the sun. 
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Aghorasiva’s visualisation of the sun conforms to the Southern type. 
Rao’s Plate LXXXVI illustrates this type, an image from the 
Paraguramegvara temple at Gudimallam which Rao (ibid.), on the 
basis of style, dates to the seventh century. For a later image of the 
same type, see our Fic. 20. 


The formulation of the Somagambhupaddhati, however, is ambiguous 
as to whether it is the hands or the lotuses that touch the shoulders (SP 
1, Il:9ab, KSTS 101ab): amsasaktasphutasvetasanalabjakaradvayam. 
BRUNNER’s translation assumes the latter (1963:78), thus making that 
visualisation conform to the Northern type: ‘en chacune de ses deux 
mains [il tient] la tige d’un lotus blanc épanoui qui repose sur son 
épaule’. 


sahangaih, ‘with the limbs’, refers to the six mantras that are the 
‘body-parts’ (arigamantra) of the sun (Sivastirya), namely HRDAYA, 
SIRAH, SIKHA, KAVACA, ASTRA and NETRA. The god is to be wor- 
shipped together with his limbs, and we may therefore take sahangaih 
as an adverbial phrase with sivastiiryam Ide: ‘I worship Siva-as-Sun to- 
gether with his limbs’. In Kriyakramadyotika § 20 (pp. 43-4) Aghora- 
Siva further specifies that the sun is to be worshipped first when he 
is layanga and then when he is bhogariga, in other words first when 
his ‘limbs’ are within him, and then when they are arranged around 
him as an inner circle in his retinue (as the ‘limbs’ of Siva are ranged 
about him in 53-59 of our text). For a discussion of the term bhoganga 
(there not as a bahuvrihi) and of layanga, see BRUNNER 1963:208, n. 
1, 1999:300, fn. 232 and our own note on verse 47 below. 


3-5b The retinue of Siva as the sun is, naturally enough, that of the plan- 
ets: for a diagram, see Fic. 1. In his prescription of their visualisation 
Aghorasiva appears to be summarising Somasambhupaddhati 1, 1:16— 
18, KSTS 108-110; only about Rahu and Ketu is Aghoragiva more 
explicit. The planets of the days of the week (with the exception of 
the sun himself) have their left hands on their left thighs and their 
right hands raised in a gesture of abhaya. Somasambhu leaves the po- 
sition of the hands of Ketu ambiguous and says little about the shape 
of his body or of that of Rahu (SP1, II:17cd, KSTS 109cd): krsnam 
krtanjalim rahum ketum dhimrahisannibham. In our text, as consti- 
tuted, Rahu and Ketu both have half-human, half-serpentine bodies 
(for this detail, cf. the Mohacidottara cited in GOODALL 2004:307-8, 
fn. 599), and both have their hands joined in namaskara (see FIG. 22). 
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Cf. Kriyakramadyotika § 20, p.44: sitapadmakaram somam rahuketu 
krtafijali/ ardhakayordhvakesau ca raktasragraktalocanau. 


This configuration of hands for the retinue of the sun and their po- 
sitioning round the sun is the same as we find in the representations 
at the Ciryanar Koyil near Kumbhakonam (Tanjore District), as be- 
comes clear when one realises that the main image of the Siva as the 
sun faces the West. (For the arrangement of the planets, see Fic. 1; 
for the posture of all except Rahu and Ketu, see Fic. 21). In popu- 
lar guides, the temple is often mistakenly said to be dedicated simply 
to the sun or to Stryanarayana; the inaugural name is Kulottunga- 
cdlamartandalayadeva (ARIE 1926-1927, p.79), after its founder Ku- 
lottunga I. There, as in our text, the weapons (ayudha) and vehicles of 
the planets do not feature. The colours of the planets vary somewhat 
in the accounts of different texts, but the varying colour-schemes are 
perhaps all compatible with that of Yajriavalkyasmrti 1:296-7, which, 
instead of colours, lists the materials in which the images representing 
the planets are to be made. In the order of the days of the week, start- 
ing with Sunday, and followed by Rahu and Ketu, these are: copper, 
crystal, red sandal, gold, gold, silver, iron, lead and bell-metal. The 
account belongs to a navagrahasganti which BUHNEMANN (1989b:1) be- 
lieves to be ‘the model for all Santi rites in the medieval ritual texts’. 


5cd When Sivasiirya is worshipped, Tejagcanda is the deity correspond- 


ing to Canda/Candegvara in the worship of Siva; in other words it 
is Tejagcanda who receives the nirmalya after the worship of Siva as 
the sun. It is accordingly Tejascanda that we find at the end of the 
worship in the account of the Saurasamhita (4:34) and it is a shrine to 
Tejagcanda that we find in place of one to Candega in the Ciryanar 
Koyil, that being actually a temple dedicated to Sivasiirya (see Fic. 
23). A dhyanasloka cited in the Mrgendrapaddhatitaka (T. 1021, p. 76) 
has Tejagcanda holding a tanka and lotus: 


damstrakaraladiptasyam* jatilam raktavasasam 
dadhanam tankam ambhojam tejascandesvaram smaret. 


But Aghoragiva gives him the lotus and the gesture of protection (ab- 
haya) both here and in the Kriyakramadyotika (§ 21, p.51). In the 
Ciiryanar Koyil, Tejascanda has his hands clasped in anjali and a 


38° dptasyam ] conj.; °diptam T. 1021 
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lotus emerges beneath his right arm and sprouts above his right shoul- 
der. No visualisation appears in the Somagambhupaddhati (SP1, 11:23, 
KSTS 115): 


tatah om tejascandaya namah, iti 
anenadityanirmalyam candegaya nivedayet 
iSakasthapratisthaya raver ity arcanavidhih 


The Jranaratnavalt (GOML MS R 14989, p. 25) has him fanged, four- 
faced and four-armed, displaying an aksamala, a kamandalu, a warning 
gesture with his index finger (tarjani) and an axe (correcting taka to 
tanka). 


6-12 For all these divinities of the door-frame, most of whom belong to 
what Somagambhu might have regarded as Jaukika religion, no visu- 
alisations appear in the Somagambhupaddhati, and it is there only 
the mantras (after SP1, III:1, KSTS 116) that reveal their names and 
therefore imply that they were to be visualised. 


6 We interpret the compound ardhvodumbaramukhadaksine to mean ‘at 
the right on the front of the upper part [viz. the lintel] of the door 
jamb’. The same visualisation of Ganega, black and holding the axe, 
rosary, Laddu and tusk, appears in the Kriyakramadyotika (§ 22, 
p.51). He is almost the same in the Pratisthalaksanasa@rasamuccaya, 
but a lotus there takes the place of the rosary (6:163c-164b): 


svadantam daksine panau vamahaste ca laddukam 
parasum daksine dadyad utpalam ca tathetare 


For illustrations, see BUHNEMANN 2003:92. 


7 In Aghorasgiva’s Kriyakramadyotika, however, Sarasvati holds only the 
rosary and the book (§ 22, p. 51): 


suklam suklambaram aksamalapustakadharinim 
savyavamakarabhyam ca suprasannam sarasvatim 


This two-armed visualisation is also exactly what we find as the first 
option in the Pratisthalaksanasdrasamuccaya (6:154): 


Svetabjastha suriipa ca §vetabharanabhisita 
pustaksamalikahasta vinabhrd va sarasvatt 
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For line-drawing illustrations, see p. 38 of the volume of drawings ac- 
companying the edition and BUHNEMANN 2003:86. 


8 Once again, instead of the four-armed form given here, in the Kriya- 
kramadyotika Aghorasiva gives a two-armed Mahasri being anointed 
by elephants, who holds only the Bilva fruit and a lotus (§ 22, p. 52): 


vamadaksinahastabhyam dadhatim sriphalambuje 
hemabham saghatebhabhyam plavyamanam mahasriyam 


This two-armed visualisation is also exactly what we find in the 
Pratisthalaksanas@rasamuccaya (6:151-3). For line-drawing illustra- 
tions, see p.37 of the volume of drawings accompanying the edition 
and BUHNEMANN 2003:86. 


9-12 In tantras, and in a wide range of other old literature (see BHAT- 
TACHARYA 1977), Nandin is not the name of Siva’s vehicle, the bull, 
but in form an ectype of Siva (their iconographic closeness may be 
alluded to in Kiranavrtti 1:1.8) who often appears as a major trans- 
mitter of Saiva knowledge.*° We have not been able to find ancient, 
that is to say Pallava-period, South Indian temples with images at the 
doors that are plainly identifiable as Nandin and Mahakala; but, as 
we shall see below (note on verse 67), a figure that should probably 
be identified as Nandin does appear guarding rock-cut shrines further 
South than the Pallava realm. 


The left-hand (from the observer’s viewpoint) dvarapalaka in Pallava 
shrines? is commonly horned and it has been suggested that this fea- 
ture is intended to mark him out as Nandin, who is sometimes bull- 
faced;4! but Lockwoop and SIROMONEY have convincingly argued 
(Lockwoop 2001:8ff) that these Pallava door-keepers represent Siva’s 


39For textual and sculptural evidence of the identification of Nandin with the bull, see 
BHATTACHARYA 1977:1555-7. 

4045 Emmanuel FRANCIS has kindly pointed out to us in correspondence (letters to 
Dominic Goopatt of 20.vi.2005 and 28.vii.2005), the ‘horned’ doorkeeper is on the wor- 
shipper’s right in some Pandya cases further South, for instance in two of the rock-cut 
caves at Kunnakkudi (Kunrakkuti), near Madurai, where the watchmen face each other 
from the lateral walls, But some early Southern caves have the ‘horned’ figure on the left, 
e.g. at Tirumayam: see Fic. 24. He is to be found on the left also at the Padmabrahma 
temple at Alampur, as is clear from Plates 44-7 and 50 in RAMACHANDRA Rao 2005. 

41Nandin is also often monkey-faced, e.g. in Ramayana 7.16:11-15 (partly quoted in 
fn. 115 on p. 169 below) and in the early Skandapurdna 132:53, 159:54, and 162:13, where 
he is given the epithet kapindravadanah. BIsSCHOP gives these references (2004*:270) in 
the annotation to verse 33 of the fourth of the chapters that he edits that are not to be 
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principal weapons (in other words that each is an ayudhapurusa), 
namely the trigiila and the parasu. The apparent horns on the left- 
hand door-keeper are in fact branches of a Pallava-type tristla, the 
central prong of which is formed by his headdress, and the left-hand 
door-keeper wears something that can be interpreted as an axe-blade 
as part of his headdress (see photos of the guardians of the Vallam cave- 
temple, Lockwoop 2001:9 and 11). (The realisation that the ‘horns’ 
are the branches of the trigiila has been reached by L’ HERNAULT, who 
alludes to the Pallava watchmen when pointing out that wearing the 
trigaila on the headdress has been ‘generalised’ for both guardians in 
the AiravateSvara temple: 1987: 96 and photo’ 71.) 


It is of course conceivable that the horned and bull-faced Nandin of 
popular religious art of today (e.g. in the wall-paintings of the shrine 
of Tirumilar at Tiruvavatuturai) originated in his being represented 
as an ayudhapurusa, or in the left-hand trigalapurusa of Pallava and 
early Southern shrines (see, e.g. FIG. 24) being conflated with Nandin 
in his réle as door-keeper. But it seems unlikely that this is a confusion 
in the Pallava period: there we find a horned and bull-faced male figure 
shown dancing to the viewer’s right of the dancing Siva on the western 
face of the Kailasanatha, and this figure is presumably intended to be 
a Nandin. 


As NaGaswaMy records (1989:202), Appar appears to make reference 
to both Nandin and Mahakala being Siva’s gate-keepers,*? and in the 
case of Mahakala Appar is quite explicit,4? so this réle of theirs was 


found in the early Nepalese manuscripts of the Skandapurana. That chapter connects the 
sacred site Amratake$vara with a myth in which Devi playfully made Nandin monkey- 
faced. 

Cf. also Saurapurana 42:20, where as doorkeeper he is described as vanarasya. 

#2 Téyaram 4.65:8ab (of Appar): 


munti vandrka] vantu muraimaiyal vananki étta 
nanti makalar enpar natu utaiyarka] nirpa... 


‘When first the gods came bowing in the correct manner and praised him, while Nandin 
and Mahakala, who hold the middle [ground?], stood. ..’. 

43 Téyaram 6.96:5c: ...makalan vacal kappu akak kontar, ‘...he who took Mahakala 
to be the watchman at his door.’ The same decade alludes to Nandin’s function as a 
drummer for Siva’s dance: 6.96:1la: ...kutamula nanticanai vacakanakak kontar, ‘...he 
who took Nandin as the player of the kutamula (drum]’, which could be said to be another 
factor that indicates that Nandin was not a bull, or at least not entirely a bull, in this 
period in the Tamil-speaking South. In many, perhaps most passages in the Tévaéram 
(e.g. 4.13:10, 4.80:4, 5.80:6, 6.28:2) Nandin is simply a name of Siva; there seems not to 
be one in which the name must refer to the bull. (We have of course made use here of the 
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not unknown in South India in the Pallava period. On Cola temples 
they do make their appearance, for see, e.g., MEVISSEN 2004:87, which 
shows the iconographic scheme of the upper tier of the four gopuras 
of the great temple in Chidambaram: they appear there immediately 
flanking the inside of each gateway rather than the outside, which 
has instead generic Cola dvarapalakas. MEVISSEN gives a photograph 
(2004:82) that shows a general view of the inside face of the eastern 
gopura: for a close-up view of the Nandin and Mahakala of this face, 
see our Fics. 25 and 26. Their identification appears first to have been 
proposed, tentatively, by HaRLE 1963:99-100 and plates 126-8. The 
weapons have been ‘generalised’, in other words each holds an axe and 
gazelle in the back hands and a trisula and kapala in the front ones; 
but Mahakala is distinguishable by his pot-belly and fiercer aspect. 


We also find Nandin and Mahakala to the viewer’s right and left re- 
spectively of the Eastern Indian sculptures, sometimes with 4 arms 
(Fic. 44) and sometimes with two, holding the same implements as 
Aghorasiva here prescribes (see, e.g., Plates 77, 226 and 235 in HUNT- 
INGTON 1984 and Plates XVI-XVIII of Mirra 1933). 


The description of Nandin in the Pratisthalaksanasarasamuccaya is the 
same as ours here, but the prescription for Mahakala is the four-armed 
one that appears in our text in verse 68 (6:244-6): 


yuva tryakso jataciro raktakayo dvibahukah 
saksamali trigili ca nandigo dvarapalakah 244 
caturbahur visalasyah pinaigas ca mahodarah 
karcavan pirigakesas ca mundamali trilocanah 245 
tatkare ’sim nrkam yamye Silam khetam ca vamake 
krsnagatro mahakalo dvare vai vamatah sthitah 246 


e 244a °ciro] em.; °cirafro?] Ed. °dhart MSS Ka, Kha 
e 245a vigalasyah] Ed.; visalaksah MS Gha e 245b 
mahodarah ] conj.; manoharah Ed.** e 246a nrkam ] em.; 
nrka Ed. (damaged type?) 


For line-drawing illustrations of these prescriptions, see pp. 52-3 of the 


invaluable Digital Tévaram being prepared by Jean-Luc CHEVILLARD.) 

44The printed reading seems without sense, and Mahakala’s pot-belly is distinctive in 
most representations, including the line-drawing illustrating this text: see Fic. 10. Note 
also the epithet pimanga in 68c of our text and pinakrsnanga in the visualisation of the 
Kriyakramadyotika in § 26, p.226 (quoted ad 68 below). 
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volume of drawings accompanying the edition (the second is our Fic. 
10) and BUHNEMANN 2003:94. 


In the Kriyakramadyotika, as in our text, both Nandin and Mahakala 
are two-armed (§ 22, p. 52): 


raktam trinetram jatilam savyavamakaradvaye 
aksamalam trisilam ca dadhanam nandikesvaram 
[ul 

krsnam tryaksam mahakalam vamasavyakaradvaye 
kapalam ca trigilam ca dadhanam vikatananam 


Their installation is prescribed, along with that of Durga and GaneSa, 
who are outside the door of the temple, in Sarvajnanottara 19:37 (Nj, 
£.36"; IFP T. 334, p. 112): 


dvaradese bahih sthapyau durgavighnavinayakau 
sthapyau nandimahakalau Sivasya puratah sada. 


e sthapyau nandimahakalau ] T.334; sthapya nandimahakalau 
N,  puratah sada ] N,; pura+ta+s tatha T.334 


But their ancient function as door-keepers (about which there is 
still occasional confusion in art-historical literature, for see e.g. PAL 
1981:108) can be traced back further, for it is alluded to in Kaundinya’s 
Pajicarthabhasya on Pagupatasitra 1.9 (following the interpretation of 
BAKKER 2001:42 and 46). Their position guarding the eastern gate 
fits with their position in the East and South-East of the third avarana 
(see verses 67-18), the other deities of which function as guardians of 
gates in the other principal directions when required (see, e.g., Kriya- 
kramadyotika § 3, p.151). 


There are, however, further complications with their positioning on 
the door here, and these are touched upon by BRUNNER 1963:90— 
92. Briefly,4> according to Nirmalamani (p.53), the doorway which 
one venerates at the beginning of worship is by default the Western 
doorway.*® This view he takes to be Aghorasiva’s view too, for he 


45We are aware that this complicated issue of orientation is not fully covered here, but 
it is one to which one of us is sure to return in some future publication, taking into 
account the poorly transmitted discussion of the Jnanaratnavalt (GOML R 14898, pp. 32 
and 35-7). 

48dvaram paScimadvaram. atra pascimadvarapijaiva calalingavisaye prasasta; sthi- 
ralingavisaye tu, yathadvaram pija kartavyeti tatparyam. 
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quotes (ibid.) the phrase pascime nityavad dvarapalan aradhya from 
Kriyakramadyotika § 3, p.151.4” Nirmalamani mentions that it is only 
when entering through the Western gate that the worshipper will be 
facing the same way as Sadagiva, who is East-facing, and he implies 
that it is therefore appropriate to approach Sadasiva from the West 
(perhaps because the worshipper should identify himself with the deity 
in puja).*8 

Now it is not clear to us just how much of this complexity is really 
assumed by our text here. We think it probable that Aghorasiva does 
think that the ideal, when one has a choice (obviously there is none 
in a temple with one doorway into the garbhagrha), is to enter by the 
Western door, since a number of early sources stipulate this, including 
the Dvigatikdlottara,*? as do other paddhatis, at least implicitly, with 


47We find a similar instruction in the same context in the Somagambhupaddhati too: 
SP2 1:32 (a verse that Aghoragiva adopted into the Mrgendrapaddhati, T. 1021, p. 37): 


nityavad dvarapaladin abhyarcya vidhinantaram 
pravisya pascimadvaram vastunatham prapijayet. 


Various texts explain how different doorways should be approached by different categories 
of person or for different purposes. This, for example, is the treatment of the theme in 
Saundaranatha’s Sambhupusparjali (2:26c-30): 


dvararcam pascime kuryad atmarthe praci vathava 26 
daksine vapi taddvaram nottarasyam tu gomukhat 
Srimanmakutatantroktir likhyate dvaranirnaye 27 
makute 

dvaram tu daksine srestham caturvarnasya mukhyatah 
pirvadvaram pragastam syad brahmananam mahesvara 28 
Sidrandm pascimadvaram visesena mahesvara 
{daksinadvarapijayam uttare naladosakrtt 29 

yam digam samanupraptas tam pracim parikalpayet 
kamike ca 

yasyam digi bhaved dvaram tam pracim parikalpayet 30 
amsumati ca 

pascimam pijjayed dvaram Sesadvarani ghattayet 

ity uktya svarthapijayam pascimadvaram uttamam 31 


e 27a vapi ] conj.; cet MS e 27b gomukhat | conj.; gomukha MS 


Cf. BRUNNER 1963:92, fn. 1 and 93, quoting Sivarcanacandrika, p.18. 

48Nirmalamani, p. 53: tataS ca sadagivasya purvabhimukhatvam uktaritya 
vaksyamanena ca paribhavya, pascimadvare dvarapalan arcayet. kim ca 
svatmasadasivayor daksinavamatvam pascimadvarasyaiva bhavatiti. 

49 Sarvajnanottara 8:75ab: vahayet pascimam dvaram itarani nirodhayet, ‘He should 
enter through the Western door; he should block the others’; Kirana 28:3cd: pagcimam 
vahayed dyaram padmam syad astapatrakam; Nisvdsa Uttarasiitra 3:8cd: pascimam 
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the exception of Bhoja, who appears to be silent on the point. Aghora- 
Siva’s own Mrgendrapaddhati and Kriyakramadyotika, following the 
lead of the Somagambhupaddhati, say nothing about which doorway 
is to be worshipped when prescribing the mode of nityapuja, but they 
refer back later, as we have seen above, to the Western door being the 
default in nityapija. It seems to us possible that Aghorasiva should 
not specify here, or elsewhere when dealing with nityapuja, which 
door should be worshipped because he, wished his prescriptions for 
visualisation to be applicable also to other doors. After all, even if the 
Western door is chosen, this might change nothing in our visualisation 
if, as for instance Sambhupuspanjali 2:30 prescribes (quoted in fn. 47 
above), we were to imagine the door to be the Eastern one wherever 
it actually happens to be. 


Now we have been assuming throughout that in instructions concern- 
ing the positioning of deities it is the worshipper’s left and right that 
are intended by the pair vama and daksina (in instructions concern- 
ing the arrangement of implements in a deity’s hands, however, it 
is the deity’s left and right that are meant: see p.31 above). This 
assumption seems not to lead us into difficulties, and it seems to 
be supported by the common-sense interpretation of Trilocanasiva, 
drawing on Bhoja, of the worship of the doorway in the Soma- 
Sambhupaddhati (GOML 14735, p.22): atra daksinavamavibhagah 
piijakapeksayeti. tad uktam bhojadevena ‘nandigange mahakala- 
yamune catmano daksinavamasakhayor’ iti. ‘Here the distinction of 
left and right is according to the perspective of the worshipper. This 
is taught by Bhojadeva: “Nandin and Ganga, and Mahakala and Ya- 
muna are on the doorposts on one’s right and left respectively.’ The 
difficulty comes in this passage with the introduction of uttara and 
daksina, which we must assume instead to mean North and South, 
respectively. Would these continue to mean ‘real’ North and South if 
we were entering the Western gate but imagining it to be the Eastern 
one? In fact, only the instructions regarding the placing of Ganga 
and Yamuna are given in terms of uttara and daksina, all the rest are 


vahayed dvaram triny etani tu rundhayet; Sdardhatrigatikdlottara 7:5ab: vahayet 
pascimadvaram acaryah susamahitah; and Dvisatikalottara 4:3cd: pascime vahayed 
dvaram siddhikamah samahitah. In none of these passages does the context appear to 
be that of ordinary nityapija. In the Nisvdésa Uttarasitra and the various Kalottara- 
recensions (including the Sarvajfidnottara), it seems that this injunction belongs to a set 
of prescriptions that are or that may be preliminary to diksa, and in the case of the Kirana 
what is being described is an optional gauriyaga. 
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in terms of right and left. What this means, in effect, is that, if we 
assume that uttara really means ‘North’ (and not sometimes also the 
suppositious ‘North’ that would result from imagining, say, the West- 
ern door to be the Eastern one), the placement of all the divinities 
of the doorway should actually be the same whether on the Eastern 
or the Western door, except that, as we shall see below, Ganga and 
Yamuna would appear flanking Nandin and Mahakala in the East and 
flanked by them at the Western door. 


Now Ganga and Yamuna have from early times often been placed at 
the doors of temples, Ganga being indeed usually to the right of the 
door as one enters and Yamuna to the left.®° We find these river 
goddesses placed sometimes outside and sometimes inside the door- 
keepers (see VIENNOT 1964: 61, 181 and plates passim). In our text 
we think it probable that Aghorasiva is silently presupposing the ideal, 
namely that the worshipper approaches by the Western door, and our 
diagram, Fic. 2, reflects this assumption. Nandin therefore appears 
on the right (which happens, in this case, also to be the South). And 
we take taduttare in 10a and daksine tasya in 12a to mean respectively 
‘to the North of Nandin’ [viz. to the right, from the perspective of the 
worshipper] and ‘to the South of Mahakala’ [viz. to the worshipper’s 
left]. In other words, Ganga and Yamuna here are placed inside the 
door-keepers. 


Now if we were to assume that the norm was rather the Eastern ap- 
proach, we would still keep Nandin on the right-hand door-post (right- 
hand from the perspective of the approaching worshipper), but ‘to the 
North of Nandin’ would then be interpreted to mean effectively ‘flank- 
ing him on the outside’. We wish to underline this point, because 
this results in a very different positioning of the deities of the Eastern 
doorway from that depicted by BRUNNER (1963: Planche IV), which 
is essentially a mirror image of the positioning on the Western door 
that our diagram presents (FIG. 2). We are aware that BRUNNER’s 
scheme, with Nandin on the left (presumably because that is the South 
on an Eastern doorway), reflects a living practice, but we are not all 


5°Von STIETENCRON (1972:16-34) gives a table of 314 places where they are found 
that records a fair number of cases where the figures are inverted and he discusses the 
positioning and its significance at length (1972:113-127). He does not mention that, 
according to Ksemaraja’s commentaries on Svacchanda 2:25 and Netratantra 3:9, the 
positions of the doorkeepers in the Bhairavasrotas are the reverse of those in the Saiva 
Siddhanta. 
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convinced that it is this arrangement that was intended by Aghora- 
siva. (Note that it is not in harmony with the arrangement of the third 
avarana: see FIG. 8 and that it is not in harmony with the evidence of 
the East-facing Eastern Indian representations, e.g. that of Fic. 44.) 


To conclude, it does seem conceivable to us that the original de- 
fault was approach from the East and that the authors of paddhati- 
tradition (with the exception of Bhoja), taking as their authority Dvi- 
Satikalottara 4:2ab (quoted in fn. 49 above), even though it did not 
apply to nityapiija, changed this default, leaving a number of the ad- 
justments required as a result to be worked out differently by different 
authors. 


Among the temples that VIENNOT has surveyed, the first ones in which 
she finds door-keepers that could be intended specifically to represent 
Nandin and Mahakala®! belong to what she terms the ‘période de 
maturité du théme’, between the middle of the sixth and the middle 
of the eighth centuries (1964:38). In the temples of this group, they are 
placed outside the river-goddesses, who are thus closer to the entrance, 
and they are smaller. At Baijnath (VIENNOT 1964, plates 30a and 
30b), reading from left to right, Mahakala bears a kapala and skull- 
staff (khatvanga) and Nandin shows the gesture of abhaya and holds 
a trident. As far as we can judge from the images (VIENNOT 1964, 
plates 31c and 31d), the same iconography is followed in the temple at 
Kaugambi, but Mahakala is there additionally distinguished by his pot- 
belly.52 Note that both pairs of divinities, the rivers and Nandin and 
Mahakala, may appear flanking one of the East-Indian images of Sada- 
giva (Plate XVI, fig. 2 in MiTRA 1933). The river goddesses appear not 
to be found flanking doorways in early temples of the Tamil-speaking 
South (VIENNOT 1964:153), but we find them at Chidambaram, this 
time on the lower tier of the outer faces of the four gopuras, with 


51The only criterion for distinguishing them that she mentions is that one appears 
benign and the other frightening (VIENNOT 1964:62): ‘Si Nandiga, & coté de Ganga, doit se 
présenter sous un aspect aimable, Mahakala, assistant de Yamuna, affecte obligatoirement 
un aspect terrible.’ 

52Because we have been relying on VIENNOT 1964, whose theme is the river-goddesses, 
for images of the entrances to most North Indian shrines, we are aware that there must 
be very many temples indeed that have passed us by entirely that have figures that may 
be Nandin and Mahakala but no river-goddesses. Some Orissan examples are illustrated 
by DoNALDSON 1985 from the Satrughneégvara (Figs. 17, 21 and 22) and Laksmanegvara 
temples (Fig. 18) in Bhubaneshwar and from from the Somanatha shrine in Simhanatha 
(Figs. 399 and 400). It seems to us that in his descriptions DONALDSON consistently 
describes Nandin as Mahakala and vice versa (1985:445 and 483). 
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Yamuna on the enterer’s right and thus on the side corresponding 
to Nandin (MEvissEN 2004:86). It can hardly be said that they are 
‘paired’, however, for Nandin and Mahakala are nearest the gateway 
on the inside of the upper tier, whereas the river-goddesses are second 
furthest from the gateway on the outside of the lower tier. 


The visualisations of these river-goddesses in our text, both hold- 
ing a blue water-lily and a pot,®* are the same as those in Aghora- 
$iva’s Kriyakramadyotika (§ 22, p.52); in the Pratisthalaksanasara- 
samuccaya, however, while Ganga is the same as in our text, Yamuna 
is given a lotus and a pot (6:152-3): 


§veta makarasamstha ca irdhvakaya sugobhana 
kumbhendivarahasta ca dvarastha jahnuputrika 
karmariidhabjahasta ca dvarastha kalasanvita 
indivaradalasyama suruipa yamuna tatha 


This distinction is not reflected in the labels given to the illustrations 
in the volume of drawings accompanying the edition (pp. 38-9) or in 
those reproduced in BUHNEMANN 2003:86. 


13 Aghorasgiva here qualifies the ASTRA as ‘that which drives away the ob- 
stacles that are in the upper sky, in the middle air and in the ground’; 
but the procedure he prescribes in Kriyakramadyotika § 23, p. 54 (fol- 
lowing Somagambhupaddhati 1, I1I:2-3 (KSTS 117-18), is that one 
should impose the root mantra upon one’s eye and with that eye purge 
the upper sky above the yagadhaman of ‘obstacles’ (vighna), then one 
should cast a flower with the ASTRA mantra (om hah astraya phat, 
ie. the ASTRA which is a sivanga and not, for instance, the PASU- 
PATASTRA®™), using the jvalannaracamudra, to remove those in the 
middle air, and, just before entering, one should strike the ground 
three times with the heel of one’s right foot, uttering the PASU- 
PATASTRA (om hum phat) to drive the ‘obstacles’ that are in/on 
the ground from the yagadhaman. One should then (Kriyakrama- 
dyotika § 24, p.55, following the Somasambhupaddhati (SP1, III:4, 
KSTS 119)) enter with the right foot first, leaning slightly against the 


53]n the earliest images that VIENNOT considers, the river-goddesses hold either a flower 
or a water-pot: having both she regards as a relatively late trait to be found in the far 
North and in Orissa (1964:147). 

54Note, however, that BRUNNER records that in the Arcanaprakasika the PASUPATASTRA 
is used (1999:290, fn. 156), Trilocanasiva too identifies this ASTRA as the PASUPATASTRA 
(Somasambhupaddhatitika, GOML 14735, p. 24): atra pasupatastreneti guravah, 
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left hand door-post, and placing the ASTRA on the treshhold (Soma- 
gambhu: vinyasyastram udumbare; Aghorasiva: dehalyam ‘om hah 
astraya dvarapalaya namah’ ity astram vaksyamanaripam vibhavya, 
sampijya). (Cf. also Pirva-Kamika 4:26b: nyasya khadgam udum- 
bare.) 

We have assumed that Aghoragiva would not have used here an aisa 
double sandhi and we have therefore rejected the reading adhodum- 
baragam in favour of athodumbaragam (‘I then venerate ASTRA on the 
threshold’). It is conceivable, however, that Aghorasiva might have 
considered adhodumbara an acceptable form to refer to the bottom 
bar of a door-frame. 


Although our text here gives no visualisation, the portion of the Kriya- 
kramadyotika just quoted makes clear that there a visualisation is in- 
tended: its reference forward to one is presumably an allusion to the 
visualisation given of ASTRA when it occurs in the inner avarana (§ 46, 
p. 109, quoted below ad 59). 


There seems to be no relation, iconographically at least, between the 
ASTRA of our text and the trident-shaped Astradeva worshipped in 
South Indian temples in recent centuries. 


14-15a The syntactic unit here ends with vastupam nirrtikonagatam in 
15a, The Vastupa venerated here in the South West has the form of 
Brahma. Note, however, that the name Brahma is not mentioned; the 
same anomaly can be observed in verse 97, which describes a deity with 
what might seem to be an overlapping function, namely the Ksetra- 
pala, whose form is that of Bhairava, but who is not actually explicitly 
identified with Bhairava (see note ad loc.). 


It is clear from other sources (Somagambhupaddhati 1, III: mantras af- 
ter 46, KSTS 160; Kriyakramadyotika § 34, p.87; Mrgendrapaddhati- 
tika, p.91, etc.) that it is really the Vastupa who is to be vener- 
ated in the SW and Ganega in the North West. This can be sur- 
prising to a modern South Indian audience, for most South Indian 
Saiva temples have a shrine to Ganega in the South West.°° The 
north-western corner of the temple enclosure is reserved for a shrine 
to Subrahmanya, (See, e.g., the iconographic plan of the Tanjore tem- 
ple given by L’HERNAULT 2002:23.) But we should bear in mind firstly 
55The position for the mental veneration of Ganeéa shifts slightly, from the NW to the 


W, in the Pararthanityapijavidhi (BRUNNER 1999:290), in order to be able to accomodate 
an extra divinity, Sarasvati, in the NW. 
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that we are here probably concerned with meditating upon deities in- 
side the space of worship (yagadhaman) immediately next to where 
the principal deity will be installed (see Fic. 3),°° and secondly that 
the temple shrines referred to are in the positions taken up by the 
deities when they form the Avarana of Ganas or Ganesvaras. 


In any case, Cola temple iconography is unlikely to have been based 
upon Saiddhantika liturgy. BRUNNER has devoted an article to a dis- 
cussion of this problem (1990), one of the conclusions of which is as 
follows (1990:28): 


Il n’existe aucune correspondance entre la série des images 
sculptées qu’un temple abrite et la série des Puissances qui 
sont, soit invoquées (pour une durée finie) lors des cultes 
qui y prennent place, soit < déposées » (en principe pour 
toujours) pendant les rites inauguraux, dans telle ou telle 
partie du batiment ou des cours.>” 


This distinction between the deities visualised in daily worship and 
those installed in inaugural rites is important. Concerning those visu- 
alised, BRUNNER points out (1990:19-20) that there is no requirement 
that they should be represented, and that, although one might expect 
to find them represented in a temple, and although indeed one can 
sometimes find some of them represented there, they are not placed 
there as the divinities that are venerated in the course of daily wor- 
ship, but rather as divinities that are worshipped in their own right 
outside the context of the worship of Siva.8 


58BRUNNER (1963:152, fn. 1), who at first assumed that the natural context for the 
Somasgambhupaddhati’s injunctions was the temple, refers to them as being ranged from 
East to West (excepting of course Vastupa) along the inside of the North wall of the 
sanctuary: “Tous ces personnages sont rangés en ligne de l’Ouest a I’Est le long du mur 
intérieur Nord du sanctuaire,—ou de ce qui en tient lieu—et tournés verse le Sud, c’est- 
a-dire vers Siva.’ In the Pararthanityapajavidhi (BRUNNER 1999:290) they are referred to 
as forming an ‘inner’ circuit (garbhavarana). 

57-'There is no correspondence between the series of sculpted images that a temple houses 
and the series of Powers that are either invoked (for a finite period of time) in the course 
of the worship that takes place there or installed (theoretically for ever) in the course of 
the inaugural rites in particular parts of the building.’ 

58\Te culte privé n’envisage la représentation concréte d’aucune de ces divinités. On 
s’attend toutefois & les trouver matérialisées dans le temple, oti l’espace disponible permet 
ces représentations. De fait, on croit en rencontrer un certain nombre, sous forme de 
statues ou de bas-reliefs. Mais ce n’est qu’une illusion : les ic6nes en question ne sont 
pas lA en tant que Puissances évoquées au cours du culte de Siva ; elles y sont en tant 


eee 
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As for the divinites that are installed at the inauguration of a temple, 
BRUNNER again records that these are entirely different from those 
which are actually represented in sculpture (1990:20-1). Here she 
rather implies that Saiddhantika scriptural injunctions originally gov- 
erned real-life temple construction and that these have become mud- 
dled over the years by accretions (1990:21). 


Il serait intéressant de suivre, 4 partir des textes les plus 
sobres et des‘temples les moins chargés (c’est & dire les 
plus anciens) l’évolution qui a conduit 4 cette multiplica- 
tion des divinités secondaires. Mais une telle étude n’a pas 
sa place ici. Mon propos était uniquement de mettre en 
évidence la disparité qui existe entre le peuplement invisible 
du temple—celui qui résulte des cultes qui s’y déroulent et 
des rites initiaux—et son peuplement visible, par des Dieux 
et des Déesses dont certains semblent tout 4 fait 4 leur place 
dans la cour de Siva, mais dont beaucoup d’autres (les huit 
Méres, les Planétes, Jyestha, etc.) ont plutét l’air de s’étre 
introduits par force dans la Maison.°? 


But one should consider the possibility that some early South Indian 
temples of Siva (perhaps even the greater part of them) may have 
had no particular link with Saiddhantika worship. In some rare cases, 
inscriptions record the religious affiliations of those connected with 
the foundations or subsequent use of temples, and these are not always 


que divinités & part entiére, qui recoivent leur culte 4 un autre moment. C’est le cas 
en particulier de quelques-unes des divinités des avarana : on les voit figurées ici et 14, 
mais—si l’on excepte les Gardiens du monde (Lokapalas), qui continuent 4 former un 
groupe homogéne—elles sont isolées, extraites de la structure que le culte prévoit pour 
elles. [...] Le culte de Siva se déroule entidrement dans le sanctuaire, o aucune image ne 
se trouve, qui servirait de support concret aux Puissances impliquées. Lorsque |’officiant 
sort du garbhagrha et fait le tour d’une ou deux enceintes en s’arrétant, pour leur rendre 
hommage, devant quelques statues, c’est qu’il a terminé le culte de Siva et procéde aux 
cultes annexes (réduits au minimum) qui lui font suite mais n’en sont en aticune fagon des 
parties intégrantes.’ 

59Tt would be interesting’ to follow, considering the most sober texts and the least 
full temples (which is to say the most ancient ones) the evolution that has led to the 
multiplication of secondary divinities. But such a study has no place here. My purpose 
was simply to show the disparity that exists between the invisible peopling of a temple— 
the peopling that comes about through the worship that takes place there and through 
the inaugural rites—and the visible peopling by Gods and Goddesses of whom some seem 
quite at home in Siva’s court, but of whom many others (the eight {sic] Mothers, the 
Planets, Jyestha, etc.) appear rather to have been introduced into the house by force.’ 
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Saiddhantika. An inscription, for instance, at the now disused group of 
three ninth- or tenth-century Saiva shrines known today as the Mivar 
Koyil in Kodumbalur (Kotumpalir) (near Pudukkottai) records their 
affiliation with Kalamukhas.® 


Judging by the evidence of pre-Cola temples, some groups that BRUN- 
NER regards as being parvenus—e.g., the Matrkas, Jyestha—seem 
rather to be among the early occupants. We may find them, for in- 
stance, at the early eighth-century temple known today as the Kailasa- 
natha in Kancheepuram (NAGASWAMY 2003, vol. 1, p. 75), which also 
bears an inscription that gives what is among the earliest surviving 
evidence for the Saiva Siddhanta in the Tamil-speaking South of In- 
dia.®! 


60The inscription (SASTRI 1933) records that, after constructing the three shrines and 

installing in them lirigas fone of which is still in situ] in the name of himself and his 
two wives, the king Vikramakesarin gave to Mallikarjuna of Madurai (or Mathura?), the 
disciple of Vidyarasi, a matha for the use of 50 Kalamukha ascetics: 

atreyagotrajah griman mathuro vedaparagah 

vidyarages taporageh sisyo ’bhiin mallikarjunah 9 

vimanatrayam utthapya pratisthapya mahesvaram 

svanamna priyayor namna tasmai so ’dad brhanmatham 10 

paficagatam asitavaktratapodhananam bhuktyai brhanmatha... 


* (Orthography here has been silently normalised and the misprint asitavakra- corrected to 
asitavaktra-.) 

Further South, we find a reference at a similar period to a matha of the Mahavratins 

in a Vatteluttu inscription of the 13th regnal year of Virapandya from the base of the 
Kalanathasvamin temple at Pallimatam, a ‘hamlet’ of Tirucculi (ARIE 1915, Appendix 
B, No. 423, p. 42; see also p. 101 in the letter published therein of H. KRISHNA SasTRI). 
. In the North, in what is now Madras itself, the temple at Tiruvorriyir appears in 
the tenth century to have had a matha belonging to a Caturananapandita whose lineage 
expounded the Somasiddhanta within its compound: see RAGHAVAN 1956 (El XXVH, 
No. 47) and ARIE 1912, Appendix B, No.371, p.27, which appears to be the inscrip- 
tion that is published as No. 1358 on p. 494 of SII, vol. V. (See also p. 60 in the letter of 
H. KrisHNA SAsTRI published in ARIE 1912, which mentions that inscriptions (it is not 
clear which) indicate that the temples at Kalatttr and Tiruvanakkoyil belonged respec- 
tively to Gomadattu Sailarasi-Pandita and Jianarasi-Pandita in the late twelfth century.) 
A subsequent lineage of heads with the title Caturananapandita (RAGHAVAN 1956:297) is 
recorded to have added much to the temple at Tiruvorriyir (ARIE 1913, Appendix B, 
No. 126, p. 19 and letter p. 86). 

®1The evidence in question is the allusion to Saiddhantika diksa having been taken 
by the Pallava king Narasimha II (Rajasimha) towards the end of the seventh century 
(discussed most recently in GOODALL 2004:xix, fn.17). A copper-plate grant of this king’s 
father, Paramegvaravarman I, might be considered to be a slightly earlier piece of evidence 
of the presence there of the Saiva Siddhanta, for it records the appointment of a priest 
with what is probably a Saiddhantika initiation name (Anantasivacdrya) to officiate at 
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Cf. Somagambhupaddhati 1, III: between verses 4 and 5 (KSTS 119 
and 120). Kriyakramadyotika sivadhamapravesa (§ 24), p.55; Purva- 
Kamika 4:26cd. 


We conjectured saksamalam sruvam, but we could instead have opted 
for aksamalam sruvam or saéksamalam sruvam. We think that the 
compound saksamalam could most easily have been mistakenly ‘cor- 
rected’. It seems likely that the editor of Ep, who has printed the 
reading we have adopted in his list of corrigenda, followed the same 
line of thought. 


15 Note that Mahasri/ Mahalaksmi for Aghorasiva refers to the icono- 
graphic form that is now often called Gajalaksmi (described above 
in verse 8 and in Kriyakramadyotika § 22, p.52, which was quoted 
ad loc.). The label Mahalaksmt is elsewhere assigned to various other 
iconographic forms: see, e.g., BUHNEMANN 2000:189-90, 2001:42-3, 
196-202. 


For 15-16, cf. SP1, III: mantras before 47 (KSTS 161). Note, however, 
that in the Kashmirian text of the Somasambhupaddhati Mahalaksmi 
is omitted, and this omission appears to be attested to also by Tri- 
locanasgiva, who describes this part of the rite simply as ganapati- 
gurupiaja (GOML R 14735, p.34). Furthermore, she is omitted by 
Bhoja. The temptation to add the goddess here is perhaps induced 
by Mrgendrakriyapada 3:34-6, the last verse of which Trilocanasiva 
quotes at this point: 


gananathambike svamipaduke mam jagadgurum 
yajantam anujanita yathasampannakarakam 


O Lord of the Ganas, o mother,®* o sandals of the guru, give 
me permission who am engaged in worshipping the Teacher 


the Saiva temple (Vidyavinitapallavaparamesvaragrha) in Karam, near Kancheepuram 
(Hutrzscu 1890:147, 150-1, Plates Va-Vb and VIIa). Moreover, the same copper-plate 
grant, as was pointed out to us by Professor NAGASWaMyY (reciting from memory), begins 
with an invocation to Sadasiva, which reads (Plate I, HuLTzscu 1890:148): 


paiicdsyas triméadardhapratibhayanayanas candramaulis trigalT 
bhimavyalopaviti dagabhujaparighas tattvamatratmamirtih 
divyo ’veksyo mukundaprabhrtibhir amarais srstikrn mantrasiddhah 
karta no miirtavidyavihitaparayamas trayatém visvamirtih 
(Marks of uncertainty and indications of editorial changes have been suppressed and or- 
thography standardised.) 
®21t is clear from 3:34 that this refers to Laksm!. 
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of the Universe with all that I have been able to make ready. 


We find that the Somasambhupaddhatitika later supplies Mahalaksmi 
on the strength of an api in a similar context, the entering of 
the yagadhaman on the occasion of the gandhapavitra rite. Com- 
menting on Somasambhu’s words pravisya vastunathaya brahmane 
‘pi (SP2, I:66ab), Trilocanasiva writes (GOML R 14735, p.78): 
apisabdat tadanantarapijitaya mahalaksmya api samgrahah. BRUN- 
NER (1985:58, fn.1) has noticed the absence of the goddess at this 
point in other sources (including Purva-Kamika 4:287), but not her 
absence in the Somagambhupaddhati. 


16 Presumably what all the members of this odd list of seven “guru”s 
have in common is that each is involved in the transmission of scrip- 
ture:®3 Sadagiva, Ananta and Srikantha stand at the beginning of 
Saiddhantika scriptural transmission. Ambika plays a rdle in the trans- 
mission of, for instance, the Nisva@sa, Guha in the various recensions of 
the Vathula, Visnu in the Ajita and Brahma in the Svuayambhuvasitra- 
sarigraha, the old Patskara and the Karana. Instead of these gurus, 
the Mrgendra (kriyapada 3:34-6, partly quoted in the previous note) 
prescribes at this point the worship of the gurupaduka, the sandals of 
the guru (see Tantrikabhidhanckosa II, s.v. guruparikti 2). No visual- 
isations are given here, but in Vaktrasambhu’s Mrgendrapaddhatitika 
they are all pale in colour and showing a yogamudra. 84 The Sivalirga- 
pratisthavidhi, however, gives each a different colour and has them 
sitting in lotus-posture, wearing ash and rudraksa beads and with 
their hands clasped together, presumably in an attitude of respectful 
attention to watch the worship that is about to begin.® 


®Thus BRUNNER 1963:152, fn.1 and 1999:291, fn.164, but in neither case does she 
quote a passage that corroborates this plausible supposition. 

®4 Mrgendrapaddhatitika, IFP T.1021, p.92 (quoted by Nirmalamani, p.87 and 
in tur by Brunner 1963:153, fn.46b):  isanakone jatamakutayuktam sita- 
pandurangam yogapattanvitam dhrtayajnopavitam nabhisthalopari krtayogamudram dvi- 
bhujam saumyeksanam dhyayan gurupanktim pijayet. 

% Sivalirigapratisthavidhi, p. 112: 


sadagivam svetavarnam anantam raktavarnakam 
Srikantham syamavarnam ca ambikam nilavarnakaém 
guham gomedhavarnam ca visnum krsnasamaprabham 
dhataram raktavarnam ca guriin saptasvaripakan 
sarvan anjalisamyuktan bhasmarudraksadharanan 
baddhapadmasanan sarvan Suklayajiopavitakan 
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17 The kiirmasila is a stone beneath the linga. The kirmasila is very fre- 
quently simply an alternative name for the brahmasila, but Aghora- 
$iva seems here to distinguish them (the latter occurring just below 
in verse 18). BRUNNER (1998:192n.) notes that the two are distin- 
guished in some texts, but she supplies no reference. It is possible 
that the brahmagila and a karma are distinguished in the account 
of lingapratistha given by the Sarvajnanottara; the interpretation de- 
pends on whether there is an anusvara or an irrelevant speck of dirt 
above kirma on a rather faded folio of the early Nepalese manuscript. 
We suspect that there is no anusvara. The relevant portion reads 
(Sarvajnanottara 19:94-6 (Ni, £.39r-39v; IFP T. 334, p.118}): 


samproksyayatanam mantri mantrajaptena varina 
madhye brahmasilam nyasya vidhanoktam tatah kuru 
sauvarnam tadrsim krtva kirmaprsthe nidhapayet 
dhatavah sarvabijani ratnani ca punah kramat 

tatah silam pratisthapya tasya madhye yathavidhi 
tatra gaktim nyased vidvan ankurakarasamsthitam 


e °ksyayatanam ] T.334; °ksya yatanam N, e mantra- 
japtena ] N,; mantrapiitena T. 334 e madhye brahmasilam 
nyasya ] conj.; madhye brahmaéila nyastam(?) N,; brahma 
madhye éilam nyasya T.334 e kuru] 7.334; kuruh N, 
e kirmaprsthe ] N,; kurmam prsthe T.334 e dhatavah ] 
N,; yatava T.334 e yathavidhi ] T.334; yathavidhim N, 
e vidvan ankurakarasamsthitam ] conj.; umm ankurakarasam- 
sthitam N, (unmetrical); vidvan amkurémkurasannibham T.334 


The above passage, as constituted, apparently enjoins placing the 
brahmagila in the middle of the sanctuary upon the kiirma and then 
installing Adharagakti in the brahmasila. In our text, it is the kirma- 
ila, again apparently below the brahmasila (if indeed different from 
it), that is the locus of Adharasakti. The kurmasila is in fact also dis- 
tinguished from and placed below the brahmasila in the Somagambhu- 
paddhati itself (SP1, III:47-8, KSTS 161-2), but this is obscured in 
BRUNNER’s text: see SP1, III:48 as quoted in the next note. 

Nirmalamani, in his commentary on the Kriyakramadyotika, explains 
the relation of the two terms thus (p.91): brahmasilopari 
adharasilordhvam. nanu purvam kirmasilasinam ity atra 
adharasilordhvam iti ca katham ubhayatra ekarthataya vyakhyatam? 
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satyam. adharasila tavad dvividha, kirmabrahmasilabhedat. tatra 
brahmasila tu kirmasilopari brahmapadastha adharasila.  tatha 
Srimatsuprabhede 


adau kirmasilam nyastva brahmabhaganvitam drdham 
nyased brahmasilam mirdhni nandyavartasilanvitam. iti. 


tad uktam srimajjnanaratnavalyam 


pirvam kirmasilayam tu dhyatva gaktim nivegayet 
brahmakhyayam anantam ca. iti. 


tatha Srimatkalottare ‘napumsakatmana kuryad brah- 
makarmasilantatah’ iti. tatha Srimatsarvajnanottare ‘brahma 
madhye silam nyasya’ iti. 

We considered emending sarvadharam to sarvadharam (assuming an 
accidental attraction to the feminine), which would make it a mascu- 
line noun in apposition to Adharagakti, rather than an apparently un- 
paralleled adjectival form, but the transmission here is unanimous and 
it seems not impossible that Aghorasiva should have used an anoma- 
lous adjective. 


As the apparatus shows, the Mrgendrapaddhatitika sandwiches a fur- 
ther verse between 17 and 18 when it quotes them. The unmetrical 
reading in the extra verse abhayabhayaghnam should presumably be 
corrected to abhayam bhayaghnam (‘showing the abhayamudra, de- 
stroying dangers’). Although our manuscripts omit this verse, we were 
at first inclined to follow the Mrgendrapaddhatittka in including it as 
part of the text on the grounds that the dhyana here of Adharagakti 
would then be parallel with that given by Aghoragiva in his Kriya- 
kramadyotika (Sivasanapujavidhi (35), p. 87): 


adhah kirmasilasinam ksirodasitavigraham 
maulau bijanikurakaram varadam abhayapradam 
pasankusadharam Saktim kriyam adhararipinim. 


But we would expect that the relationship between the two differing 
visualisations of verse 17 and of the extra verse that follows it in the 
quotation in the Mrgendrapaddhatitika would be articulated in some 
way, for instance by marking them as alternatives to each other or 
describing the second as developing from the first. It is surely un- 
likely that the text would require the visualisation of a sprout-like | 
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form called Adharagakti and then, immediately thereafter and with- | | 
out explanation of the connection, the visualisation of a four-armed \ 
goddess of the same name. Note that the Somagambhupaddhati too 
only has Adharagakti visualised as a sprout (SP1, III:47, KSTS 161): 


tatah kirmasilasinam ksirodasitavigraham | 
yajed bijankurakaram saktim adhararipinim 


As for the image of the sprout, it appears in what may be the earliest 
surviving mention of Kundalini, namely Sardhatrigatikalottara 12:1: 


candragnir iva samyukta adya kundalini tu ya | 
hrtpradese tu sa jheya ankurakaravat sthita 


Adharagakti appears in no other context than the construction of the 
throne of worship, and Aghorasiva actually identifies her with Kutila 
in his Kriyakramadyotika (§ 35, p. 90). 


As remarked by GOoDALL (forthcoming A), most descriptions of 
Adharagakti mention not just that she is white, but that she is as white 
as the milk-ocean, or, in Paiicaratra accounts, that she is close to the 
‘milk-ocean’, being placed there (among other entities) in the space 
between the penis and the navel, which is where one is to imagine the 
milk-ocean (e.g. Jayakhyasamhita 12:2-4, Laksmitantra 36:2-8). The 
epithet ksirodavarna may therefore be a relic of amemory that this is a 
Vaisnava borrowing, since the milk-ocean, and also the karma (placed 
just above Adharagakti in the Paficaratra accounts just mentioned), 
has no place at the bottom of a Saiva cosmos. The kiirma, however, 
may have an earlier independent origin, for as Vincenzo VERGIANI has 
pointed out to us, a live turtle is one of the things buried beneath the 
Vedic agnicayana (Satapathabrahmana 7.5.1ff). 


18 With the epithet mantranayakam, Ananta is clearly marked here as the 
Saiva demiurge; but the fact that an Ananta appears here also in | 
parallel Paiicaratra accounts of the throne suggests, when one recalls 
the appropriateness of having the cosmic universe-supporting serpent 
Ananta at the base of a throne that is a microcosmic reflection of the 
universe, that identifying the Ananta in the throne as the Vidyesvara 
may be a secondary Saiva development (cf. BRUNNER 1963:158-60 and 
Davis 1991:177, n. 22). 


We may interpret our verse as follows: ‘I bow down before Ananta, 
who is white, seated on the lotus that is maya, who, since he per- 
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vades the whole universe, is the overlord of mantras, situated upon the 
brahmadgila.’ Nirmalamani’s commentary (p.92) on the Kriyakrama- 
dyotika explains that, although Ananta is a Vidyesvara, and these 
are placed higher up in the throne, at the level of Suddhavidya, since 
he pervades the universe, he is also here, and, furthermore, that his 
being placed in the throne at the level of maya precludes the possibil- 
ity of this Ananta being the serpent who holds up the universe: atra 
ananto vidyeganam prathamah, na tv anantakhyo nagarajah; tasy- 
orvitattvantam eva vyaptih, na tirdhvam. tatha srimatpancavarana- 
stave gurubhir upadistam ‘prapancavyaptito. .. ’. 


Note that Ananta is nevertheless occasionally given features of a ser- 
pent in Saiva accounts, e.g. Purva-Kamika 4:293: 


anantam nilasamkasam anekaphanamanditam 
hrdaye ‘fjalisamyuktam ekavaktram caturbhujam. 


In the Cidambaresvaranityapujasutra he is not only hooded, but coiled 
and appears to lick at the sky (p. 63 of 1977 and p. 126 of 1982): 


tatah purastad utkantham anantam kundalakrtim 
dhavalam paficaphaninam lelihanam ivambaram. 


In the Sivalirigapratisthavidhi, a manual. that derives most of its 
dhyanas from Aghorasiva’s Kriyakramadyotika (adding, however, to 
bring it. ‘up-to-date’, such features as a division of the throne into 
five to make the pancasana, the enthronement of Sadagiva’s consort 
Manonmani, etc.) we find a blend (pp. 113-14): Ananta is placed 
in the East among a company of serpents in the other 7 directions 
(Vasuki, Taksa, Karkota, Sankhapala, Gulika, Padma, Mahapadma) 
and the serpent visualisation of Puirva-Kamika 4:293 is tacked onto the 
Kriyakramadyotika’s dhyana of Ananta as Vidyesvara (quoted below). 
(This is perhaps the typical modern mix: cf. the recent Pararthanitya- 
pujavidhi attributed to Aghorasiva that BRUNNER has summarised 
(1999:292).) 

Note also that in the Matariga the Ananta of the throne is assigned a 
different mantra from that of Ananta the Vidyesvara (kriyapada 1:82-— 
a) 3 

The epithet mayapadmasanam, ‘whose seat is the lotus of maya’, re- 
quires some commentary. Ananta’s being placed on a lotus that is 
maya expresses, as we have mentioned, the fact that he, as Vidyesvara, 
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is above maya, but that he governs it and the worlds in the tattvas 
that are its evolutes. Now in Aghorasiva’s Kriyakramadyotika(§ 35, 
p.88) Ananteéa is distinguished from anantasana, the latter being a 
lotus that grows up above the brahmasila, while AnanteSa might ap- 
pear to be placed ‘in’ the brahmasila, in other words apparently below 
the anantasana, though mentioned after it. 


...om ham adharasaktaye namah’ iti sampijya, 
brahmasilopari 
prthvikandam kalantaika- 
nalakam bhavakantakam 
ksubdhamayamahapadmam 
anekadalasamkulam 
iti dhyatva, ‘om ham anantasanaya namah’ ity abhyarcya, 
tanmadhyagam anantegam 
Suddham vyaptya sthitam tv adhah 
dhyatva brahmasilamadhye 
yajec chubhram sivasane 
iti dhyatva, ‘om ham anantaya namah’ iti sampijya... 


But the purport of adhah and brahmasilamadhye are not certain. 
Nirmalamani’s commentary on this explains that ‘below’ means ‘in 
the lower part of Suddhavidyatattva’ and that this positioning is 
possible because Ananta pervades (i.e. touches with his activities?) 
every level of the impure universe (p.92): adhah $uddhavidyadho- 
bhage; vyaptya nikhilasuddhadhvavyapakatvena (the use of vyaptya 
is clearly parallelled in our text by prapancavyaptitah). But perhaps 
what Aghoragiva rather intends in this problematic verse is: ‘In the 
middle of that, [viz.] upon [that lotus which is] in the middle of the 
brahmasila, one should visualise AnanteSa, who is pure [i.e. belongs to 
the pure universe], but, because he pervades [also the lower universe], 
is [here] situated below [the pure universe], and one should venerate 


“him [with a] white [form] in Siva’s throne.’ (The point of the last pada 


is probably to emphasise that he is white while inside the throne, but 
golden when on the petals surrounding Sadasiva, i.e. when ‘outside’ 
the throne: see Paricdvaranastava 60.) 

Thus it is possible that the Paricdvaranastava presupposes the same 


model as the Kriyakramadyotika, even though it does not make explicit 
that the mayapadma on which Ananta sits is to be identified with the 
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anantasana. While the Panca@varanastava mentions only the ‘person’ 
Ananta here, the SP mentions only the anantasana. It is true that 
BRUNNER’s text includes mantras for both Ananta and for anantasana 
(after SP 1, 3:48), but the Kashmirian edition gives only the mantra 
for anantasana, and this is doubtless original, for no separate mention 
is made in the verses of the person/snake (SP 1, 3:47 = KSTS 162 
and quotation of Nirmalamani on pp. 91-2 of his Kriyakramadyotika- 
prabhavyakhya): 


kundendudhavaloddandapathojamukulakrti 
yajed brahmasilaridham Sivasyanantam asanam 


e °pathojamukulakrti ] Nirmalamani; °payojamukulakrtim 
BRUNNER; °sarojamukulakrtim KSTS e brahma® ] KSTS, 
Nirmalamani; kirma® BRUNNER 


Nirmalamani actually quotes this in order to suggest that the maya- 
lotus in which Ananta sits is still a lotus bud, and he does this because 
he is trying hard to reconcile the account of the Kriyakramadyotika 
with those of others, notably that of the Somagambhupaddhati. But 
Somagambhu, as we have mentioned in the introduction above (p. 22), 
appears really to have a different visualisation in mind: a sprout pro- 
trudes from a seed, which is to be seen as Adharagakti; the same sprout 
developes into a bud, which is to be seen as the Ananta-throne; and 
that bud shoots up through the lion-feet of a stool and opens up as 
the eight-petalled lotus blossom on which Sadasiva will be enthroned. 


Now what seems archaic here is that neither the nature (in theological 
terms) nor the place (in cosmographical terms) of the neuter entity 
referred to as anantam Asanam is explained or hinted at. Similarly, 
the account of the Nisfvasa Guhyasitra (quoted below in the note on 
verse 20) refers to anantam... asanottamam (1:103d) without specify- 
ing whether it is a serpent or a god or just a throne. And no qualifica- 
tion appears in Svuayambhuvasutrasangraha 18:18. (Sarvajnanottara 4 
and 5 simply omit Ananta from the bottom of the throne.) 


At the beginning of this note, we hinted at the possibility that having 
Ananta, a serpent, at the bottom of the throne might be in origin 
a Vaisnava feature. But having serpents at the bottom of a cosmic 
throne is of course not particular to Vaisnava imagery. Serpents widely 
represent the bottom of the universe and snakes or partly serpentine 
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humans figure at the bottom of the lotus thrones of Buddhist sculp- 
tures too, e.g. in FIG. 43. 


19 It seems natural to suppose that these lion-shaped entities originated 


as the four positive qualities of the buddhi, whose names they bear. 
They are common to Pajficaratra sources (e.g. Jayakhyasamhita 12:5-7, 
where they are lion-faced humans), and are found in all Saiva versions 
of the throne known to us (e.g. Matarigakriyapada 3:46c-49b), but 
in some early Saiva sources (Nisvasa Guhyasitra 1:103c-108b [quoted 
in next note]; Sarvajfanottara Nepalese MS ff.5v and 6v; Svayam- 
bhuvasitrasangraha 18:17-20; Kirana 14:22) they are not specifically 
said to have the form of lions. For the developed Saiva Siddhanta, 
they could not be buddhigunas, because once the throne had been 
mapped on to the ladder of tattvas, this level of the throne was just 
between mayatattva and the lotus in Suddhavidyatattva, and therefore 
well above buddhitattva. Aghorasiva’s expression simhakarananta- 
samarthyaripan here reflects the developed Saiddhantika view of them 
as special powers of Ananta that we find in Ramakantha’s commen- 
tary on Matarigakriyapada 3:46c-57 and in his Sardhatrisatikalottara- 
urtti ad 5:2c-3b: dharmadayas tv ete ’nantasya samarthyavisesah yaih 
sarvam dhatte, janati, na kenacid anurajyate, sarvesvaras ca bha- 
vatiti. na tu buddhidharma iti maurkhyad vyakhyeyam, tesam atra 
pragamasambhavat, na ceha pasavah pasas cejyante yatah. ‘These [en- 
tities of] Dharma and the others are the particular powers of Ananta 
by which he bears everything, knows [everything], is not impassioned 
by anything and is overlord of everything. They are not out of foolish- 
ness to be explained to be the properties of the buddhi, because those 
could not reach here [to this level of the universe], and because bound 
souls and bonds are not worshipped in this system (iha).’ 


The passage from Ramakantha’s Sardhatrigatikdlottaravrtti is fre- 
quently echoed or cited (Somagambhupaddhatitika, GOML R 14735, 
p.35; Mrgendrapaddhatittka, IFP T.1021, pp.93-4 and Kriya- 
kramadyotikaprabhavyakhya, p.92), but the view is already to be 
found in Ramakantha’s father’s Mrgendravrtti (on kriyapada 1:4-5): 
ananto vidyegvarah prabhor asanabhiito ’dhastanadhvano ‘dhisthata. 
tasyadhistheya dharmajianadayah svasamarthyavisesah sarvatisayi- 
viryatvat simharipah. sa hi dharmakhyena samarthyena dhatte; 
jnanatmana sarvam janati; vairagyasvaripenanuparaktasvartipo bha- 
vati; aigvaryena tu sarveSvarah sampadyate. And the idea has passed 
into the Pirva-Kamika (4:295a: tadviryabhita dharmadyah, and also 
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4:314c-315a). 


The bijamantras for these entities, where given, are sometimes the four 
so-called ‘neuter’ vowels of r and | and their long forms: thus Kirana 
14:22cd; Purva-Kamika 4:320ab;®° mantras after SP4 IV:7 (KSTS 
1658b); and, according to TORZSOK (s.v. gatraka 3 in Tantrikabhi- 
dhanakoga 11), Siddhayogesvartmata 20:18 and Kriyakalagunottara 
f.111r. In Aghorasiva’s Kriyakramadyotika (§ 35, p.88) they seem 
all to have the same bija: HAM. The Matariga, however, assigns them 
morcels of the VYOMAVYAPIN instead of bijamantras (kriyapada 1:82- 
mye 

From Aghoragiva’s slightly fuller account in the Kriyakramadyotika 
we learn two further details of the visualisation: that the lions face 
outwards showing their backs to each other®’ and that they represent 
the four yugas (p. 88): 


... tatsamarthyarupan— 

vicitrakesariprakhyan anyonyam prsthadarsinah 
krtatretadiriipena Sivasyasanapadukan 
sitakasgmiratalalims carusimhakrtin smaran 
agneyyadisaparyantakonesu ca yathakramam. 


(kaSmira presumably means ‘reddish’ by way of being an expression for 
saffron; tala is, as Nirmalamani explains, presumably an abbreviation 
for haritala, and hence conveys ‘yellow’; ali means ‘black’ by way of 
meaning ‘bee’.) The first of these verses, which furnishes both the 
extra details, is quoted from the Somasambhupaddhati (SP1, III:49, 
KSTS 163), 


The Prayogamanjari has either followed or created a different tradition 
of visualisation here, according to which the feet are a red bull, a black 
lion, a yellow bhita and a white elephant (16:78): 


dharmo raktavrsakaro jianam gyamo mrgadhipah 
vairagyam pitabhitam syad aisvaryam sitavaranam 


e raktavrsakaro | conj.; raktavisakaro Ed. 


°6This falls in a passage of the Piairva-Kamika describing an alternative way of building 
the throne that is probably calqued upon Kirana 14:109ff. 

87The expression could however mean that they are to be shown ‘looking at each others’ 
backs’, but this seems to us less likely and is not what is shown, for example, in Fic. 11. 


eee Teen, 
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| 20 These gatrakas seem to be struts placed in the principal directions, and 
thus in between the lions that are the legs of the throne. They seem not 
to have been identified here with the negative qualities of the buddhi 
(or with entities that have the same names), but Aghorasiva elsewhere 
makes this idenfication (see below). The entities with the names of 
the negative buddhigunas are absent from the account of the Soma- 
) Sambhupaddhati (as they appear to be from every other demonstrably 
pre-twelfth-century Saiddhantika account of which we are aware), but 
they are to be found in the oddly discrepant realisation of the mantras 
given in the context of gauripratistha (for which discrepancy from 
| SP1, see SP4:276, fn. 23) given in the mantras after verse 7 of SP4, IV. 
| Their appearance is standard in Saiddhantika texts from the twelfth 
century, and they appear in earlier non-Saiddhantika Saiva literature 
(Svacchanda 2:63c-64b) as well as in the Pancaratra. 


While in the Vaisnava sources (e.g. Jayakhyasamhita 12:8-9b and 
| Laksmitantra 36:15-19) these entities form additional legs in the four 
principal directions (to which are added the four yugas and the four 
vedas in the interstitial directions of NNE, ENE, ESE, SSE, etc., mak- 
ing a total of sixteen legs), in the §aiva accounts that feature them, 
the entities with the names of the negative buddhigunas are support- 
ing struts between the four lion legs. The expression for these struts 
may be gatraka, as here and in Sivapijastava 14c, but also isa (Pra- 
yogamarijari 16:43a), Isika and forms that are perhaps South Indian 
corruptions thereof, such as elika (Rauravakriyapada 10:23b).% 


Note that Aghoragiva, in his Duigatikdlottaravrtti, reads these entities 
with the names of the negative buddhigunas into the tantra (Trivan- 
drum MS 4509, f.8v), even though they are not included in the text 
(Dvisatikalottara 2:1-2), nor read in here by Ramakantha, whose com- 
mentary on the closely parallel section of the Sardhatrigatikalottara 
(beginning of chapter 5) is generally closely followed by Aghorasiva. 
Following the lead of the Kashmirian exegetes commenting upon the 
entities with the names of the positive buddhigunas, Aghorasiva inter- 


SS 


®DaGENS and BARAZER-BILLORET (2000:32, n. 20) point out the corruption. One 
might quibble, however, with their assumption that a form edhika formed a bridge between 
the original isika and the ‘corrupt’ elika, for the Sanskrit sound s is occasionally used to 
represent (or confused with) the Tamil sound J, the pronunciation of which is often not 
clearly distinguished from | in many forms of spoken Tamil. The assumption appears to be 
in part based on the further questionable assumption that the forms adhika and edhita, 
which DAGENS has accepted into his text of Mayamata 31:15¢ and 31:2la, are variant 
forms of this word (see DAGENS 1976:243, n. 6). 
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prets these too as powers of Ananta (Kriyakramadyotika p.88, quoted 
below). Vaktrasambhu goes one step further in that he attributes 
to Ramakantha’s Sardhatrigatikdlottaravrtti the view that the entities 
with the names of the negative buddhigunas are also particular powers 
of Ananta (Mrgendrapaddhatitika, IFP T. 1021, p.94). 


In fact there is one pre-twelfth-century Saiddhantika source that may 
have supported this interpretation, and that is the Parakhya. A 
half-line attributed to it (GOODALL 2004, Appendix I.L:130) in the 
Somagambhupaddhatitika (IFP T.170, p. 143) and in the Kriyakrama- 
dyotikaprabhavyakhya (p.92) reads tasya bha vidisaém pada gatrakani 
disém matah. Nothing but the context afforded by the sources that 
quote the half-line tells us that the passage is talking of the two groups 
of entities beginning with Dharma and adharma. A fragment of the 
undated and lost vrtti on the Parakhya is quoted immediately there- 
after and offers the following interpretation: ‘tasyety anantasya bhah 
tejasah vidisam adhisthayakah Saktayah padah disam adhisthayakah 
gatrakani’ iti tadvrttau kathitam. In other words, the half-line should 
mean that the powers of Ananta that preside over the intermediate 
directions are the feet and the struts are the powers that preside over 
the principal directions. 


The mention of struts does not conclusively tell us that entities with 
the names of the negative buddhigunas featured in the Parakhya’s 
throne. In the Nigvasa too we find struts, and there the passage is 
damaged in a crucial part, but it seems likely that it was rather the 
four yugas that formed the struts (Nisvasa Guhyasitra 1:103c—108b, 
ff. 43v—44r): 


caturasram bhavet pitham anantam hy asanottamam 103 

dharmam jnanam ca vairagyam aisvaryam ca catustayam 

dharmam sphatikasamkasam raktam jnanam prakirtitam 
104 

pitam caiva hi vairal[(gyam® aisva)]|<ryam krsnam eva 
ca> 

--- [[pithasya carana]]s |[tejasannibhaih]] 105 


®°Fnclosures within double square brackets are legible in Ni’s Kathmandu apograph 
but not in N,. Enclosures within double square brackets and in round brackets are in 
the Kathmandu apograph enclosed in round brackets, presumably signalling that they are 
the conjectures of the scribe of the apograph. Enclosures in single angled brackets are 
legible in the Wellcome Institute apograph. Enclosures in double angled brackets are our 
conjectures, 
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agneyadikramas tesam vidiksv evam prakalpayet 
krtam tretayugam caiva dvaparam kalir eva ca 106 
gatrakas tasya pithasya pirvad arabhya vinyaset 
sitaraktakrsnapitah kra<ma> --- <yet>107 
<suklarakta> --- [[pithasyo]]pari rajate.” 


103d anantam] em.; anatam N, 104a and 104c dharmam ]} 
em.; dharma N, 106b vidiksv evam ] em.; vidiksaivam N, 106c 
tretayugam ] conj.; tretayutam N, 


It is worth remarking that one of Ramakantha’s objections to inter- 
preting Dharma etc. as the buddhidharmas does not apply to this 
account of the Nisvasa: just as the Nigvasa does not map the levels of 
its cosmos onto a tattvakrama, so too the levels of its throne are not 
homologised with a ladder of tattvas, and there is therefore no problem 
about the positioning of properties of the buddhitattva directly below 
the lotus enthroning Sadagiva. Note that the yugas, which Aghora- 
Siva identifies with the legs (see previous note) are in the Nisvasa the 
gatrakas. In Paiicaratra sources, as we have seen above, they form one 
of the four sets of four legs. 


Note that the Kirana might have played a part in the transfiguration 
by Saiddhantika theologians of what were presumably originally the 
positive buddhidharmas, for it actually seems to place all the con- 
stituents of its throne together in suddhavidyatattva. It does so not 
in the context of describing the throne, but rather in its account of the 
cosmos (8:137d-138a: vamadya nava Saktayah/ dharmadyas caranas 
tatra). 


Though the colours of these entities with the names of the negative 
buddhigunas are stipulated in our text, it is not mentioned what form 
they bear: typical elsewhere is that they should have human form. 
In his Kriyakramadyotika (§ 35, p.88) Aghorasiva gives some further 
details for visualisation, but in such a way as to imply that some 
features of the form may be optional alternatives to other perhaps 
unstated options: 


krsnagvetam pirvabhage Svetaraktam ca daksine 
raktapitam pascimatah pitakrsnam udagdisi 
70This last half line of the quotation may refer to the three discs placed above the throne 


(for which see verse 25), and perhaps identified here with the three gunas of the Sankhyas, 
for cf. Prayogamarijart 16:80ab: sattvam svetam rajo raktam tamah krsnam udahrtam. 
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catvari gatrakany evam anantesabalani tu 

yad va 

gatrakan sphatikaprakhyams tryaksan simhasirodhrtan 
stabdhabahusirogrivan padukasaktamastakan 
agragatrakapadasthamastakan narariipinah 

dhyayan buddhigunadharmamukhadhisthayakan yajet. 


Does the yad va here mean that according to the first option they 
are not visualised as creatures at all? No visualisation is given in the 
Prayogamanjart. 

As for the two colours assigned to each, it seems likely that half of 
each gatraka takes the colour of the lion to which it is attached: thus 
the one in the East is black where it touches Aisvarya in the NE and 
white where it touches’ Dharma in the SE. 


21 As with the entities that bear the names of the negative buddhigunas, 
these two ‘coverings’ (chadana/chada) are almost unknown in pre- 
twelfth-century Saiddhantika accounts, but they do feature in one of 
the thrones sketched in the Sarvajndnottara (21:9, T. 334, p. 126):71 


adhordhvacchadane bhiyo mayavidye prakalpayet 
dhyatva lingam tu tanmadhye Sivantam vatha cintayet. 


. adhordhvacchadane ] JR; athordhvacandane T.334 
e mayavidye | conj.; mayavidhe 1T.334;  mayavidya JR 
e dhyatva] conj; vatva T.334; bhitva JR e vatha 
cintayet ] T.334; yavad udgatam JR 


The context is that of the worship of the lifga.’* The two chadanas 

also appear in Baladharin’s as yet undated manual, the Kriydsar- 

graha (2:88, f.18v)). And they became usual in post-twelfth-century 
| Saiddhantika works, e.g., Sivapujastava 14c; Ajita 20:147c-148b. 


They are identified with maya and vidya in the Sarvajnanottara and 
. by Aghoragiva, but we find (not in the context of the throne) in 
} Matarigavidyapada 25:56-7 what may be another pre-twelfth-century 


Unfortunately this is in a section of text that would have been covered on a folio of 
N, that has now been lost (f.42). Ni’s text resumes with 21:11 on f.43. It is however | 
| quoted in the Jidnaratnavalt (=JR) GOML R 14898, p. 75. 
72Just below in 21:15ab (N,, £.43"; T,.334, p.127 [misnumbered 128]) we read: sar- 
valingesv ayam skanda vidhir uktah samésatah. 
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Saiddhantika reference to these chadanas according to which they may 
both be within maya (they do not feature in the Matariga’s throne in 
kriyapada 3): 


mayordhvacchadane rudra vyakhyata gahanadayah 
granthisa dipavad bhanti dhyanasaktah sadaiva hi 

ye ‘py adhaschadanadhastat sphuranmanikyamaulayah 
mayandhakaragahane khadyota iva nirmalah. 


In the context of the throne, BRUNNER describes them (SP4:276, 
fn. 27) as layers of bedding (‘literie’) that cushion the lotus from the 
‘wooden’ support below. For the placement of the lower in the SW 
and the higher in the NE (to be found also in Ajita 20:147c-148b) 
as a means of representing ‘down’ and ‘up’, cf., e.g., the nyasa of the 
ninth and tenth Lokapalas in Prayogamanjart 16:66ab. (An alterna- 
tive tradition of placing things that belong up and down in the N and$ 
seems to be followed in Suprabhedakriyapada 8:147 and 149; the Ajita 
(kriyapada 20:223) compromises by putting things in between the NE 
and E and in between the SW and the W.) 


The chadanas appear to be missing from the throne not only in 
most pre-twelfth-century Saiddhantika works, but from all Paficaratra 
accounts. They could have been introduced into the standardised 
Saiddhantika ritual of the paddhatikaras in the eleventh century (as- 
suming that they really belong in SP4, where their mantras appear 
without their being mentioned in the verses of the text) from the cos- 
mography of the Matariga, from the ritual tradition of the Svacchanda 
(2:65, 2:163, 3:11) or, as implied by Jfianagambhu’s quotation alluded 
to above, from the Sarvajnanottara, that being a samanatantra with 
respect to the Dvigatikalottara. 


A small problem with these two cushions would seem to be that they 
must impede the sprouting of the lotus that forms the throne, accord- 
ing to the visualisation of the Somagambhupaddhati. In our text, in 
the next verse, the lotus blossom alone, without stalk, appears to be 
placed directly upon the cushions. 


22 It could be considered problematic that sSuddhavidya has already been 
‘used’ for the upper cushion (chadana) and that it is now ‘used’ 
again to form the white lotus of the throne. The epithet vidyeSvara- 
dalastakam should probably not be interpreted to mean ‘whose eight 
petals are the VidyeSvaras’, for it is rather a reference forward to 
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the fact that the Vidyeévaras will be placed on them.” Cf. Kirana 
14:19c-21 (quoted by Narayanakantha in the Mrgendraurtti ad kriya- 
pada 3:12): 


caturyugamahapadam prthivitattvakandakam 19 
kalatattvantanalaikam pancasadbhavakantakam 
mayatattvabrhadgranthi Suddhavidyabjasobhitam 20 
vidyeSvaradalakrantam Saktikesarasamyutam 
Sivagaktidvayarabdhakarnikabijarajitam 21 


e 20a kalatattvantanalaikam] Ep, MrgV; kdalatatvattanu 
laksam N,; kalatatvantanalaikam D? e 20b paiicasadbhava- 
kantakam ] MrgV; paicaéadbhavakanthakam N,D*; paiicagad- 
bhavakarnikam E,; paficasadbijakarnikam E, (vl) e 20c 
mayatattva® ] MrgV; mayatattvam N,D'E, e 2la °dala- 
krantam ] N,D', MrgV; °dalacchannam Ep e 2icd °rabdha- 
karnikabijarajitam ] MrgV; °rabdham karnikabijaraksitam N,; 
°rabdham karnikabijarajitam D*; °rabdham karnikabijaraksitam 
Ep 


Cf. Parva-Kamika 4:317-319b: 


prthvikandam tatha kalantasthatattvordhvanalakam 
paficasSadbhavasambhinnakantakair upasobhitam 317 
mayatattvam brhadgranthi suddhavidyorupankajam 
vidyesvaradalam Saktikesarair upasobhitam 318 
Sivasaktidvayarabdhakarnikabiyjarajitam 


The thorns in these passages are the 50 dispositions of the buddhi. Cf. 
also Matangakriyapada 3:40-45b: 


vidyatattvavadhim sarvam spastam kalanaladikam 
brahmano ’ndam hi tasyadhah kandabhitam vicintayet 40 
pradhanatattvaparyantam nalam kantakitam mune 
bhuvanair bhuvanesais ca tattvais capi yathakramam 41 
pumstattvad yavat tattvam kalakhyam uditasayam 
pitham vidyad vidhau tasya devadevasya nityasah 42 
karnikadho mahagranthim dhyayen mayatmakam subham 


There is, nevertheless, some confusion on this point in the manuals; the Sivaliriga- 
pratisthavidhi, for instance, identifies them with the petals: vidyeSvarastakarapani dalani 
(p. 115). 
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vidyatattvamayim tasya karnikam paricintayet 43 
mantras ca kesarani syur vidyayam ye pratisthitah 
bijani Saktayah prokta dalani paramesvarah 44 
vidyanam Iévara hy astau pithasyopari samsthitah 


¢ 41b kantakitam ] URC; kantakinam BHATT e 42c vidyad 
vidhau ] U; vidyavidhau RN; vidyavadhau BHATT 


Cf. also Svacchanda 2:57-8: 


kandam saktimayam tatra nale vai kantakas tu ye 
bhuvanani ca tany eva rudranam varavarnini 
mayatmako bhaved granthir aSuddhadhvavyavasthitah 
vidyapadmam mahadiptam karnikabijarajitam 


In our text, however, as we have remarked above, it is not clear that 
we have a lotus stalk at all. Perhaps, unlike in the Kriyakramadyotika, 
Aghoragiva here prescribes a lotus blossom without stalk resting upon 
the chadanas? The number 50 is retained, however, and used here for 
the 50 ‘seeds’ inside the pericarp, which are presumably intended to 
represent the Sanskrit syllabary. This feature is to be found in most 
of the paddhati literature, often in Somasambhu’s words (SP1, III:52, 
KSTS 166, quoted, for example, in Kriyakramadyotika § 35, p.89): 


taptacamikaracchayam pancaSsadbijagarbhitam 
kesaranam catussastya karnikam pijayet tatah 


It is not, however, an innovation of Somasambhu’s, for we find it in 
one of the early Nepalese fragments of the old Pauskara-Paramesvara 
(verso of unnumbered 9th folio): 


aaiftuirf]leaio au am ah ka kha ga gha na ca cha 
ja jha fia ta tha da dha na ta tha da dha na pa pha ba bha 
ma ya va ra Ja ga sa sa ha ksa. etany ekonnapancasad bijani 
karnikayam 


Here there appear to be 50, although said to be 49. The same text 
also has 64 kesaras, a feature not explained by BRUNNER, and it seems 
likely that Trilocanagiva’s commentary on the SP (corrupt at this 
point) described the same realisation of these 64 filaments (Pauskara 
ibid.): 
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kam ka cam ca tam ta tam ta pam pa yam ya Sam sa kham 
kha cham cha tham tha tham tha pham pha ram ra sam 
sa gam ga jam ja dam da dam da bam ba lam Ja sam sa 
gham gha jham jha dham dha dham dha bham bha vam va 
ham ha nam ha fam fa nam na nam na. etani catuhsasti 
kesarani. 


gam ga] conj.; gam sah MS e sam sa] conj.; sam ga MS 
e catuhsasti® ] em.; catursasti®° MS 


23 The usual forms of the names of these Saktis, which are nine in num- 


ber when Manonmani is counted, are Vama, Jyestha, Raudri, Kall, 
Kalavikarant, Balavikarani, Balapramathini, Sarvabhitadamani, and 
Manonmant: cf., e.g., Svacchanda 2:68ff. (Variations in their names 
are common because of the difficulties of fitting them in anustubh 
lines.) For a more detailed discussion of these names, which are fa- 
mously drawn from the Vedic VAMADEVA-mantra, and for a discussion 
of the alternative names used in the Kirana as transmitted in Nepal 
and in the Malinivijayottara (8:63-6), see the annotation to Parakhya 
2:43 (GOODALL 2004:180-1, fn. 143). 


As for their visualisation, cf. SP1, III:53-54, KSTS 167-8)—quoted 
(with the exception of 54cd) in Kriyakramadyotika § 35, p. 89: 


udyaddinakarabhasas trinetrag ca caturbhujah 
jatamakutakhandendumandita dhrtacamarah 
varadabhayahastaé ca Sivasaktakarambujah 
purvadigantapatrasthakesaragresv anukramat 


In the light of this parallel, we take varapradesankitavamahastam to 
mean ‘whose left hands are distinguished by gestures of generosity and 
pointing’. (The reading of KSTS, sivasaktadrgambujah, obscures this 
point and leaves one of their four hands unoccupied.) The Pratistha- 
laksanasarasamuccaya (6:1) gives all nine powers only two hands, one 
holding a kapala and the other showing abhaya : see FIc. 9. 


24 Cf. Somagambhupaddhati 1, II:55, KSTS 169, quoted in the Kriya- 
kramadyotika § 35, p.89. Note that Manonmani does not appear here, 
or in any texts earlier than this, to be the consort of Sadasiva: she is 
instead part of the throne. This status appears to change in time, and 
she appears as his consort, for instance, at one place in the Suprabheda 
(see note ad 43-5 below) and in the Somasundaregadhyana (printed 


— gi, 
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before our text on pp. 44-5 of By). This ‘promotion’ presumably gives 
rise to the notion that she is Parvati and perhaps, thereby, to the 
consecration of independent goddess-shrines to Manonmaniyamman 
(such as the one in Pondicherry’s Canteen Street).”4 


25 The mandalatritaya, the three concentric mandalas placed one on top of 
the other and associated with the sun, moon and fire, although not par- 
alleled in the throne of worship of the Somagambhupaddhati, are again 
common both to Saiva and to Paiicaratra (e.g. Jayakhyasamhita 7:23, 
Paramasamhita 4:36, Padmasamhitacaryapada 3.114, Visvaksenasam- 
hita 20:106-7) accounts of the throne. This and the fact that they are 
variously homologised with other groups of three entities suggest that 
they may be an archaic feature, the original sense/purpose of which is 
perhaps not known to the redactors of some of the texts that employ 
them. 


It seems possible that in some contexts they are associated with the 
three principal tubes of the metaphysical body (nadi) commonly (but 
not invariably, for see TantrikabhidhanakoSa II, appendix, s.v. ama) 
known as pirigala, ida and susumna, which are usually homologised 
respectively with sun, moon and fire (see, e.g., Ksemaraja’s commen- 
tary on Netratantra 1:30ab). Note that in the Svacchanda the first is 
referred to as siryadhvamandalam, where the central element of the 
compound might be taken to suggest an awareness that surya refers 
to a nadf (Svacchanda 2:72c-73):”° 


siiryadhvamandalam patre somam samyojya kesare 
vahnimandalakam devi karnikayam nivesayet 
brahma visnur harag caiva mandalesv adhipah smrtah. 


They sometimes represent the three gunas of the Sankhyas, as in 
Laksmitantra 36:21-3 and in the mental throne installed in the medi- 
tator’s body in the Sivadharmottara (10:78-80): 


cintayed dhrdaye piirvam kramaj jayi gunatrayam 
tamiah pracchadya rajasa rajah sattvena cchaditam 78 
dhyayet trimandalam pirvam krsnam raktam sitam kramat 


74Note that Appar appears to use the name for ‘the’ Goddess in Tévaram 5.91:1cd: 
...manonmaniyaip perra/ tayilaiyanai..., ‘... him without a mother, taking [as half of 
his body?} ManGnmani...’. 

75Note, however, that the first of these padas when quoted by Narayanakantha ad 
Mrgendrakriyapada 1:5 reads siryamandalakam patre. 
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sattvopari gunatitam purusam pancavimsakam 79 
heyam etad asuddham ca tyaktva Suddham vicintayet 
ai§varyapankajam divyam purusopari samsthitam 80 


e 78a cintayed dhrdaye] 1694, T510, T281; cintayedadaye 
1645 e 78b kramajjayi] 1645, 1694; kramadvapi T510; 
kramadvyapi T281 e 78c pracchadya ] T281; pratyajya 
1694; pray dya 1645; pracchaya T510 e 78d rajah sattvena 
cchaditam ] 1645; raja satvena cchaditam 1694; rajah sattvena 
cchadayet T510, T281 e 79a trimandalam ] 1645, 1694, 
T281; tramantalam T510 e 79b krsnam raktam sitam ] 
1645, 1694, T510; raktakrsnasitam T281 e 79c sattvopari ] 
1645, 1694, T281; tatopari T510 80a heyam] 1645, 1694; 
dhyeyam T510; dhyanam T281  80c aigvarya® ] 1645, 1694, 
T281; aigvaram T510 


[Cambridge MS Add. 1645, f.72v; Cambridge MS Add. 1694, f. 65v; 
IFP T.510, p. 129; IFP T. 281, p. 404.] 


Other than being correlated with Brahma, Visnu and Rudra, in 
Saiva sources these three mandalas are typically homologised with 
jana, kriyaé and iccha in Ksemaraja’s avatarika to 2:72c-73b, and 
with meya, matr and mana in his commentary thereon. Nirmala- 
mani says they are to be homologised either with dtmatattva, 
vidyatattva and sivatattva as the loci of iccha, jnana and kriya 
or with iccha, jnana and kriya themselves (Kriyakramadyotika- 
prabhavyakhya p.94):  etani mandalani na lokasiddhani bhuvar- 
lokacarini, api tu jnanakriyecchaSaktinam avirbhavadhikaranabhitani 
atmatattvavidyatattvasivatattvavacyani binduvikarani, tesam loka- 
siddhanam brahmandantargatatvena divyasimhasane pragamasam- 
bhavat. tadadhipatayas ca na lokasiddhah, kim tu tadadhisthatr- 


vaksyati 


arunabham smaren netram drkkriyecchatmakam vibhoh 
tritattvardpavahnyadimandalatritayasrayam iti 


yad va icchajnhanakriyasaktayah siryasomagnimandalani. 


Nirmalamani in this passage explicitly rejects the notion that they 
simply represent what they are, namely the familiar sun, moon and 
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fire; but it seems probable that their being placed in thrones of wor- 
ship was indeed meant originally to express that the worshipped deity 
; exceeded the radiance of fire and the brightest of the heavenly bodies 
and transcended them. 


Aghoragiva here mentions no positions for the nyasa of these three 
mandalas, but he gives the same positions in the Kriyakramadyotika 
(§ 35, pp. 89-90), viz. on the tips of the petals, on the kesaras and 
on the pericarp, and they are the same in a range of later texts, 
such as Prayogamarijart 16:47cd, Pirva-Kamika 4:304ab: dalantam 
kesarantam ca karnikantam prakalpayet."© Ajitakriyapada 20:153b- 
155, and Suprabhedakriyapada 8:99. 

Note that the text appears to give no visualisation of Rudra, in spite 
of saying that a description will appear later. We have tentatively 
suggested that the visualisation given of the Lokapala (82) of the North 
East is what is referred to here, partly because the visualisations of 
Brahma and Visnu that appear later in the texts are of Brahma and 
Visnu as Lokapalas and partly because the description of Rudra as 
the overlord of the agnimandala given in the Purva-Kamika is rather 
similar to the visualisation that appears in our text in verse 82 (Pirva- 
Kamika 4:309-310b): 


| 

Sankhakundendudhavalam Silahastam trilocanam 
simhacarmaparidhanam Sasankakrtasekharam 

nilakantham vrsaridham rudram dhyatva visesatah 

This is the same as Svacchanda 2:79ab and 80, but there there is an 
extra half-line, 2:79cd, which the redactor of the Pirva-Kamika has 
cut (or which has been lost in transmission); it reads: dasabahum 
vigalaksam nagayajnopavitinam. 

26 The inclusion of this fourth saktimandala at this point (after the men- 
tion of those of sun, moon and fire) seems to be paralleled only in 
Aghoragiva’s own Kriyakramadyotika (§ 35, p.90) and later derived 
works (such as, for instance, the Sivarcanacandrika, quoted by BRUN- 
NER 1963:106-7) and, perhaps, in the Sivapijastava of Aghorasiva’s 


exact contemporary Jianasambhu. The other three, as we have seen, 
are placed on the tips of the petals, the tips of the stamens and on 


76The Pirva-Kamika appears here to be following the Svacchanda extremely closely: 
Pirva-Kamika 4:304c-310 = Svacchanda 2:73c-80. 
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the top of the pericarp. This last, the Saktimandala, is placed in- 
side the pericarp. One might suppose this level to be intended as a 
reference back to the nine Saktis of 23-4, who are actually referred 
to with the term saktimandala in Svacchanda 2:71d, just before the 
other three mandalas are introduced, and, probably, in Sivapiijastava 
14d (see below). The motive for recapitulating them here would be 
to fit in at this point a fourth mandala over which the fourth of the 
Karanegas, Isvara, may reign, with the result that the sequence of 
the 5 Saiddhantika Karanegas (beginning with Brahma in the sirya- 
mandala) is now ready to be completed with the enthronement of 
Sadagiva.’” With the epithet karanesanam Aghorasiva makes explicit 
that he is indeed thinking of the ladder of 5 karanesas along the course 
of the breath (for which see TantrikabhidhanakoSa II, s.v. karana). 


In the Kriyakramadyotika, however, Aghorasgiva equates the sakti- 
mandala not with the nine Saktis, but with Sakti alone, 
whose consort is indeed then said to be Isvara (p.90): . ‘om 
ham agnimandaladhipataye rudraya namah’ itistva, karnikamadhye 
kutilatmikam ksirodanibham gaktim vicintya ‘om ham saktimandalaya 
namah’ tadadhisthayakam Isvaram ca 


gaktes ca mandalasinam vyalayajnopavitinam 
candrardhasekharam tryaksam Suddhasphatikanirmalam 
khadgatrisilabanaksamalabhayakaranvitam 
kamandaludharam devam vararavindadharinam® 
daksavamakramat simhagajacarmaparicchadam. 


In the Sivapijastava the expression saktimandalasangha occurs (14d: 
.,. Saktimandalasaighayuktam aham namami sivasanam), but the 
anonymous commentator, although he takes it to mean saktisangha 
and mandalasangha, appears to understand the latter to be a group 
of four mandalas, the last of which being the saktimandala: .. . Sakti- 
saligho vamadya nava. mandalasanghah (em.; °saligham Ed.) sirya- 
somagnisaktimandalani. This may not be intended by Jnanasambhu: 
in his Jna@naratnavalt (GOML R 14898, p. 78) he does mention the pos- 


77Cf SANDERSON 1986:179, fn.49. As SANDERSON there observes, the corpse of Sada- 
Siva is included as part of the Trika throne not only because he is the transcended 34th 
tattva, but also because he belongs there as the fifth in the sequence of karanadevatas (in 
the Siddhanta there are only five, but some systems add more: see TORZSOK s.v. karana 
in Tantrikabhidhanakoga II). 
This quarter is suspicious because it is unmetrical in being entirely iambic. 
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sibility of a fourth mandala (caturtham mandalam ca kecit pijayanti), 
but this is formed there by the seven crores of mantras. 


27 Cf. Kriyakramadyotika § 35, p.90, ...ksityadikutilaprante vyaptikam 
asanam evam vibhavya... and Somagambhupaddhati 1, 11:56, KSTS 
170: 


ksityadisuddhavidyantatattvavyapakam asanam 
samcintya devadevasya pijayet tadanantaram 


For a discussion of Nirmalamani’s interpretation of this, see BRUNNER 
1963:174. 


Stating that the throne covers the universe from earth (the locus of 
Adharagakti) up to Kutila might be taken to imply that the just men- 
tioned gaktimandala is indeed identified with Kutila, just as in the 
Kriyakramadyotika (see previous note). For the term yogapitha, used 
here to refer to the entire throne of worship, see remarks on p. 23 
above. 


28 Aghorasiva begins his description of Sadasiva with the standard fea- | 
tures that generally do not vary from text to text and, as befits 
God, he begins from the bottom up. The epithet sphatikasadrsa- 
Srimadagulphagatram ‘whose body, from the ankles up, had a radi- 4 
ance like that of crystal’ (ez conj.) is a detail that Aghorasiva has ! 
probably introduced, like so many others, from the Mrgendra (kriya- } 
pada 3:52ab: sujanujangham agulpham svetam raktanghripanikam). ‘ 
We find it accordingly also in Aghoragiva’s Mrgendrapaddhati (p.9, 
quoted in Mrgendrapaddhatitika, p.102): agulphasphatikaprakhyam 
raktapadakarambujam. 
brahmotthastanvita-manu-kala-trimsadarabdhamirtim ] Under- } 
stand: ‘whose body is made up of the thirty plus eight mantra-divisions | 
that come from the [five] brahmamantras’. For these thirty-eight 
kalas that make up Sadasiva’s body, see TantrikabhidhanakoSa II s.v. 
kala 3. ij 

Giving the colours of the faces, Aghorasiva here begins in the West, 

with SADYOJATA, who is white, then VAMADEVA in the North, who 

is red, then black AGHORA in the South, then golden TATPURUSA 

in the East and finally, the upwards-looking face, ISANA, who is 

white/translucent. This is the order in which the Vedic mantras af- 

ter which the heads are named occur (and therefore also the order in 
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which they occur in the Pagupatasitra). It is also the order in which 
they appear in the Visnudharmottara 3.48:1-3 and the order in which 
Aghorasiva gives the faces in the half-line of the Mrgendrapaddhati 
that immediately follows the one we have quoted (IFP T.1021, p.9 
and 102): 


himaraktalihemabhasusvetamukhapaticakam 


°lihemabhasugvetamukhapaficakam | em.; °lihemambhasusveta- 
mukhapaficakam p. 120; °stihemabha susveta U p. 9 


It is, however, the reverse of the order in the Mrgendra (kriyapada 
3:50ab: hemalihimaraktabhavaktrambujacatustayam), whose account 
omits ISANA, presumably because it was commonly not represented 
(and note that, as we remark in the note ad 31-2, Narayanakantha 
regards it as nevertheless present, if ‘invisible’). In fact the back face 
too (i.e. the one that one would normally expect to be in the West) 
is commonly not represented in sculpture (e.g. in the Eastern Indian 
images), a point referred to in a half-line in the Jna@naratnavali (M”, 
f.68v, Mz, p.84): darsayet trini vaktrani sadyesanau na dargayet.” 
(The arrangement of five heads in a row, such as we find in the Vijaya- 
nagara-period Sadasiva in Kancheepuram (FIG. 27), was probably con- 
sidered inelegant to the East Indian sculptors and is precluded by the 
prescriptions for sculpture and meditation that are given in the Jnana- 
ratnavalv, one passage of which, concerning meditation, is cited below 
at the end of this note.) 


The most common order in Saiva works (e.g. Parakhya 2:84c- 
85b, Svacchanda 1:94-6, Sivapijastava 23) is probably that of the 
Mrgendra with ISANA added to the beginning of the list: Up, 5, S, 
N, W. This is known as the brahmabharigi (e.g. Svacchanda 1:46cd) 
or dandabhangi in the terminology of the paddhatikaras, which per- 
haps comes from the Svacchanda. In this order the ‘faces’ are given in 
the arrangement that they take on as Siva’s body-parts, starting from 


7°1t is on the assumption that the top and western heads are not shown that the famous 
image at Elephanta has been identified as a Sadasiva. Certainly it seems possible that 
it is a Sadasiva, but not certain. Much art-historical discussion about how the image 
should be called seems unconvincing because of the absence of textual evidence that can 
be shown to be roughly coeval with it and relevant. See, e.g., COLLINS 1991:203-5, n. 32, 
who concludes that the image is rather the expression of ‘a triune concept’ (1991:206, n. 
46). We prefer to believe it to be a Sadasiva; much more problematic, as BAKKER has 
shown (2001b:400), are the much earlier mukhalingas from Bhita and Mathura. 
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the top with ISANA, the head. This is, furthermore, the order that 
Aghoragiva himself uses at this point in the Kriyakramadyotika (§ 38, 
p. 98): 


padmasanastham pancasyam prativaktram trilocanam 
drkkriyecchavisalaksam jnanacandrakalanvitam 
dhavalesanavadanam pitatatpurusananam 
krsnaghoramukhopetam raktabhottaravaktrakam 
susvetapascimasyaikasadyojatam samurtikam 
nagopavitinam santam jatakhandendumanditam 


It is not clear to us whether or not there is some particular reason for 
Aghorasgiva giving the brahmabharigi in one place and the reverse in 


our text. 
Vedic order Mantra Direction brahmabhangi 
1 SADYOJATA West 5 
2 VAMADEVA North 4 
3 AGHORA South 3 
4 TATPURUSA East 2 
5 TSANA Up 1 


Many texts add here the information that the faces are of different 
ages, sex and character, e.g. Sivapijastava 23: 


Igatatpurusaghoravamajavadanam sivam 
balayauvanavrddhastrinarakaram namamy aham 


Thus also Pratisthalaksanasarasamuccaya 6:4: 


sa evabjasthito devo digbahur drktripaticakah 
yuvayauvanavrddhastribalabhah panicavaktrabhrt 


More details are given in the Jndnaratnavalt (M”, £.69r, Ma, p. 85): 


balavaktravad iganam prasannam sphatikaprabham 
nijam tattvam samalokya dhyanasaktam iva sthitam 
yuvakaram sitapitam dhyanastimitalocanam 
pirvam tatpurusam vaktram hrdayopari cintayet 
aghoram daksine kriram krsnam smasrusamanvitam 
damstrakaralam vikatam daksaskandhopari sthitam 
yauvanastrimukhakaram mayavibhramalolupam 
vamam stribhiisanopetam vamaskandhopari sthitam | 
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nrpavaktrasamakaram dhyanasaktam himaprabham 
sadyojatam sada dhyayet prsthagrivopari sthitam 


e nijam |] M,; nija? MY e sitapitam ] MY”; sthitapitam M, 
e kriram krsnam smagrusamanvitam ] conj.; kriram kubjam 
gmaérsamamnvitam MY; ghoram krsnasmasrusamanvitam 
M, e damstrakaralam vikatam ] M.,; damstragram vikatam 
krddham MY e °mukhakaram ] MY; °mukhakasam M, 
 °grivopari sthitam | M”; °grivopari sthitah M, 


29 The detail of the red hands and feet probably comes, as we have seen 
in the last note, from the Mrgendra. As for the moon of Sadasiva’s 
crescent being the moon of knowledge, cf. Kriyakramadyotika § 38, 
p. 98: 


padmasanastham paficasyam prativaktram trilocanam 
drkkriyecchavisalaksam jnanacandrakalanvitam 


and Mrgendrapaddhati (as quoted in the Mrgendrapaddhatitika, p. 102) 


drkkriyecchavisalaksam jnanacandrakalanvitam 
gale nilam manojfiaigam prativaktram trilocanam 


and Jnianaratnavali (M”, f.69r; M2, p.85): 


drkkriyecchatripancaksam jnanacandrakalanvitam 
Suddhasphatikasamkagam dvatrimSallaksananvitam 
gantam yuvanam pingagrajatamakutamanditam 


© pingagra® ] MY; pingagram M, e °ksam jianacandra® | 
MY; °ksajfianacandram M, 


Also Ajita 20:161. For the three powers, see the end of the note on 
43-5. 


31-32 There is huge variation in the prescriptions of what Sadasiva should 
hold in his hands, Our two lists do not at first sight appear to tally 
with any of those tabulated by BRUNNER in SP1, (1963: Planche 

| VII) even though this table includes lists given in Aghorasiva’s Kriya- 

| kramadyotika. Nor do they tally with the Kashmirian visualisa- 
| 
| 

1 


tion that SANDERSON (Purpose and Meaning in Ritual, Lecture 2, 
24.1.94, Handout, p.1) has identified in Visnudharmottara 3.48:1-20, 
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- Netratantra 9:19c-25b and the Sarvavatara (Bod. MS Stein Or.d.48(i), 
f.8v], which is as follows: on the right: trident, blue lotus, arrow, 
rosary, cudgel; and on the left: shield, mirror, bow, citron, water- 
pot.80 


SANDERSON stresses that in all variants of his visualisation Sadasiva 
‘is consortless, white, ten-armed, five-faced and benign’.®! He observes 
that the account of the Mrgendra (kriyapada 3:49-54) says he is four- 
faced, but that Narayanakantha understands the fifth face, ISANA, to 
be there, though unstated. 


Apart from the Kashmirian standard, it is relatively well-known that 
there was a standard disposition of attributes in eleventh- and twelfth- 
century Bengal: see, e.g., Plates XIII-XVIII in Mirra 1933, Plates 
77, 226 and 235 in HUNTINGTON 1984, that of PaL 1997:21, or, much 
less clearly reproduced, Plates X-XIV in SHARMA 1976. Here he is 
often ithyphallic and his frontmost pair of hands are held near his 
chest in what SHARMA calls (1976:10) vyakhyanamudra; the remaining 
attributes on the right are: varada, khatvanga(?), trisiila and sila and 
on the left: citron, serpent, damaru and lotus/water-lily. But the so- 
called vyakhyanamudra, as was recognised by MiTrRA (1933:210-11, 


89Not all Kashmirian visualisations conform to this pattern: the description, for in- 
stance, in Haracaritacintamani 10:203ff, a description of Sadasiva as he is to be wor- 
shipped in the liiga at Vijayesvara, which is incomplete in that it mentions only five of 
the attributes to be carried in the ten arms, combines the bow, arrow, pomegranate and 
the gestures of giving and protection. 

81We will have occasion to comment below (note on 43-5) on late exceptions to his 
consortlessness. The Prayogamajijari appears to prescribe a one-faced, four-armed visu- 
alisation of Sadagiva (16:49c-52b): 


kalpayita tato devam karnikopari sarnsthitam 49 
caturbhujam udarangam sumukham priyadarsanam 
jatémandalasamyuktam candrardhakrtasekharam 50 
Svetavarnam trinetram ca sarvabharanabhisitam 
aksasiitrakapale 'dhah Silakhatvangam irdhvatah 51 
vahantam daksine vame dhyatva hastaih sadasivam 


Later in the chapter, however, after giving visualisations for the other four of Sadasiva’s 
five faces, the text appears to equate Sadagiva with ISANA, to whom he assigns five faces 
and ten arms (16:77): 

Suddhasphatikasankagas tejorasih sadasivah 


daabahus trinetro 'bhiid isanah paficavaktrakah 


(The past tense abhiit here, if correct, can be justified because the verse comes from a 
passage that prescribes visualisations after a complete account of the ritual to which they 
belong has already been given.) 
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215), appears in fact to consist of the front right hand in abhaya- 
mudra held rather close to the front left hand holding an aksasitra. 
This, then, is the second disposition given in our text, in verse 33; 
it is also the second, alternative disposition given in Purva-Kamika 
4:334c-335b: 


prasadabhayakhatvangasaktisalas*’ tu savyatah 
vame damarusarpaksamalendivaraptrakaih. 


MiTRA, whose fine plates and accurate descriptions make his article 
still worth consulting, did not have much promising textual mate- 
rial before him for the study of Sadasiva’s iconography, but he man- 
aged to identify two futher sources (1933:217, 234-5, 240) with this 
disposition: in a chapter on what is plainly a Siddhanta-influenced 
Sivarcana in the Garudapurana (1.23:55-6) and in the instructions 
given for sadasivasthapana in Uttara-Kamika 43:3-4 (where, unlike in 
the Parva-Kamika, this is the only disposition mentioned). To these 
we may add that of Vijayottarasamhita 55-7. 


Furthermore, as Professor SANDERSON has pointed out to us, this is 
actually the disposition of the Somagambhupaddhati, if one corrects in 
BRUNNER’s text from gaktyasi- to Saktyabhi- (for which cf. the descrip- 
tion of Skanda in Paricavaranastava 72d). The passage in question 
(SP1, III:58c-59), as read in the Kashmirian edition (KSTS 172c-73), 
is as follows: 


Saktyabhisilakhatvangavaravyagrakarambujam 
daksinato ’tha vamasthair damarum bijaptrakam 
nagaksasiitram nilabjam bibhranam pancabhih karaih 


e gaktyabhi? ] KSTS; Saktibha® N,; aktyas) BRUNNER 
e daksinato ‘tha vamasthair] N, (unmetrical); daksinato 
‘tha vamastham KSTS; daksine vamahaste ‘tha BRUNNER 
°siitram nilabjam] BRUNNER; °sitranilabjam N,; °siitram 
labjam. KSTS  paficabhih ] BRUNNER, KSTS; pajicabhi 
Ni 


The readings of N, (the Nepalese palm-leaf manuscript, Cambridge 
MS Add. 1406, f.8v), though not all correct, support the improve- 
ments we have here adopted. These same three half-verses have been 


52Qne could consider emending this to an instrumental. 
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incorporated as the first of three possible visualisations into Aghora- 
Siva’s Kriyakramadyotika (pp. 98-9) in exactly the form that we have 
adopted above, except that the editor has printed saktyasi°. No 
remark in Nirmalamani’s commentary supports either saktyasI° or 
Saktyabhi®, and, with the support of Parcavaranastava 32, we may 
with some confidence correct the text of the Kriyakramadyotika here 
to gaktyabhi®, and all the more so (as observed in GOODALL: forth- 
coming B and C) when we establish that asi, ‘sword’, is not attested 
in our dictionaries: the normal form of the word is asi, which would 
here be unmetrical. We may note, however, that the corruption has 
been passed down to texts that derive material from the Kriyakrama- 
dyotika, such as the Atmarthapijapaddhati (IFP T. 1059, p. 244), the 
Sivalirigapratisthavidhi (p.119) and the Pararthanityapijavidhi (the 
relevant portion is translated in BRUNNER 1999:296). 

As SANDERSON has shown (2004:360), much of the Somasambhu- 
paddhati consists of versified prescriptions drawn from the earlier 
prose manual of Bhoja, the Siddhdntasdrapaddhati, and here 
too we find that Bhoja’s prose instructions correspond to Soma- 
Sambhu’s (SANDERSON 2005* (e-text)): | baddhapadmasanam 
sitacchayam sodagavarsadesiyam pajicavaktram abhayaprasada- 
Saktisilakhatvangayuktadaksinapanim bhujangaksasiitradamaruka- 
nilotpalabijapirasahitavamahastam evam daSabhujam suprasannam 
smitasyam pingalajatajitam icchajnanakriyasaktitrayanetram jnana- 
candrakalarcitam. 


Aghorasiva’s exact contemporary Jianasambhu, another South In- 
dian, though living in Benares, unmistakably followed the same norm 
(Sivapijastava 24): 


trigilakhatvangadharah sasaktir 
varabjahasto ’bhayapanir igah 

sendivarahir damaruprasakto 
sabijapirah subhago ’ksasitri. 


His commentator, whose name is lost but whom we know to have 
been the great-great-grandson of Aghorasiva’s disciple Trilocanasiva,** 
furnishes further quotations in support of this form of Sadasiva and, 
claiming to follow a text unknown to us called the Sivatantrarahasya- 
sara, he lists the names of a number of other possible forms. Whether 


83See GOODALL 2000:212. 
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or not this text served him directly or indirectly as a source, he was 
clearly closely and directly following the Jranaratnavali, from which 
most of this discussion is lifted, including its conclusion (Sivapuja- 
stavavyakhya p.50 [=SPSV]; GOML R 14898, p.87 [=M,]; Mysore 
P 3801, £.70r-70v [=M”]): etesém madhye rudrasadasivah Saivaih 
pijyah. tasmad rudrasadasivam aha— 


Saktidhrk Silakhatvangavaradabhayabahuman 
puraksadindimivyalotpalani prak sadasivah. iti 


e tasmad rudrasadagivam ] conj.; tasmad rudrasadasivapadam 
MYM, ; rudrasadagivam SPSV e puraksadindimivyalotpalani 
prak ] conj.; piraksadimdimavya XlaX lotpalitpra— MT”; 
puraksadindimivyalopalint prak M,; piraksadamaruvyalotpalah 
pragvat SPSV 


The term Rudrasadasiva for this form therefore goes back at least to 
the time of Aghoragiva, but we have not found other works that use 
it. 


The only scriptural account that predates Aghorasiva and that gives 
these implements appears to be that of the Mohaciidottara, even if the 
disposition of the implements is not the same (2:2-4b, f. 77): 


sadesanah sarojastho digbahus tithilocanah 
pancavaktro himabhas ca harakundalamanditah 
khatvaigam utpalam nagam abhayam bijapirakam 
ayudham vamahastasya daksine tv adhuna srnu 
varadam saktisilafi ca sitram damarukam tatha. 


Thus this ‘Bengal standard’ (of our verse 32), also known to some 
as Rudrasadagiva and to which the closest demonstrably pre-twelfth- 
century scriptural account is that of the Mohacidottara, appears to 
be quite the best attested iconography of the Saiddhantikas’ Sadasiva. 
But we have not yet been able to find a single South Indian image that 
represents it. 


As for the visualisation of our verse 31, it actually gives exactly the 
same implements as the third of the visualisations taught by Aghora- 
Siva in his Kriyakramadyotika, but in a different order. The second 
and third of the visualisations of the Kriyakramadyotika, given imme- 
diately after the one drawn from the Somagambhupaddhati, read as 
follows (§ 38, p.99): 
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yad va— | 
daksine paragsum khadgam silam vajram ca pavakam 
vamabhage ’bhayam ghantam nagam vamam tathankusam 

athava— 

khadgakhetadhanurbanakhatvangam nrkapalakam 

kundikam aksamalam ca varam cabhayam eva ca 

ayudhair hastavrndani bibhranam parameSvaram. 


Now this third visualisation in the Kriyakramadyotika gives the same } 
implements in the same order as the Mrgendra (kriyapada 3:52c-53b): 


khadgakhetadhanurbanakhatvanganrkahastakam 
kamandalvaksasranmalavarabhayakaram param. | 


°khatvanganrka® ] conj. ISAACSON; °khatvangam nrka° Ed. | 


Notice that it is not actually made explicit which implements are to 
be held in which hands: if, instead of assuming that the first five | 
implements belong to the right hands and the second group of five to 
the left, we treat this as a list of natural pairs of implements (sword | 
and shield; bow and arrow; etc.) that are to be put into opposing | 
pairs of hands (i.e. to be disposed alternately on the right and then 
on the left), then what results is in fact exactly the arrangement of 
Pafcavaranastava 31.°4 


84] isting the implements of the right hands and then those of the left appears to have 
been held by some to be the general rule, but it is certainly not one that we have observed: 
as the commentator on the Sivapijastava remarks ad 24 (p. 49): atra daksinavamakramah 
Sastranam eveti kecit. tad apy ayuktam, 


‘khatvangam utpalam nagam abhayam bijapirakam { 
vamabhage ’tha varadam Saktisilaksasitrakam 
damarum ca karair bibhrat kathitas te Satakrato’ 


iti mohagtrottaroktatvat. evamvidhaniyamo ’py ayukto granthakartur anabhimatatvat. 
Note that this author here bears witness to a variant version of the prescription of the 
Mohacidottara quoted earlier in this note. The commentator then goes on to give a 
quotation of a prescription in which natural pairs of implements are put into opposing 
pairs of hands. 


daksine varam onkaram bijapiram tu vamatah 

khatvangam damarum tadvat tadvat trisilabhoginau 

abhinilotpale tadvat tadvac chaktyaksasitrake 

Sadipaficavaktranam karasthastrany anukramat. 
The last half-line is not quoted, but we supply it from the Jnanaratnavalz, which contains 
this pair of verses without attribution or indeed indication that they are a quotation 
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As for the second of the visualisations to be found in the Kriyakrama- 
dyotika, it actually corresponds exactly to the first visualisation given 
in the Purva-Kamika (4:332):8° 


Salam parasukhadgam ca vajram vahnim ca daksine 
abhayam pagam anyac ca ghantam nagankusau tatha 


which is also that of the Purascaryarnava (p. 699): 


muktapitapayodamauktikajapavarnair mukhaih paficabhis 

tryaksair afcitam Iam indumukutam pirnendukotipra- 
bham 

Silam tankakrpanavajradahanan nagendraghantankusan 

pasabhitivaram® dadhanam amitakalpojjvalam cintayet. 


Furthermore, it corresponds almost exactly to the prescription of the 
extra verse found after 33 in P} and E, except that there the posi- 
tions of fire and the abhayamudra are inverted. Why have we then 
not adopted this ‘extra’ verse into Aghoragiva’s text? Aside from the 
small discrepancy just mentioned, there are three considerations that 


(GOML R. 14898, p. 85). 

It remains to be explained why the commentator of the Sivapujastava brackets his 
quotation with tad uktam tena brhatkalottaretipramanena... and samanatantroktatvad 
etatkrama eva varah. Perhaps we should emend to brhatkalottaradipramanena and esa 
krama eva and interpret as follows: ‘This (viz. the point that one need not first list all the 
implements of the right hands] is stated by him [viz. our author in his Jia@naratnavali] 
following the authority of such [scriptures] as the Brhatkalottara [...] Because it is taught 
in a similar tantra, this disposition is the best.’ The Jrianaratndvalz, as the commentator 
on the Sivapajastava explains (p. 1), follows the Dvisatikalottara, which is ‘similar’ to the 
Brhatkalottara in that both are recensions of the Vathula/Agneya/Kalottara. 

The only problem with this as an interpretation is that the disposition of implements 
given does not seem to be that of the Brhatkalottara [NAK 5-778/vi, f.20", quoted from 
SANDERSON *1994:1, 13:61c—63b]: 

nilanirajanaracakhadgaksavalayabhayam 
satrigtlam harasyoktam daksine panicabahavah 
bijapuram dhanus carma varadam ca kamandalum 
vame tu devadevasya bahavah pafica kirtitah. 


daksine ] conj. SANDERSON; ca daksinena MS 


Did Jianagambhu (or Trilocanasiva’s great-great-grandson) have a different text of the 
Brhatkalottara? 

®SBRUNNER’s Planche VII misrepresents this because she has mistranscribed parasu 
with vara. 

®°pasabhitivaram ] conj. ACHARYA; pasam bhitiharam Ed. We are grateful to Diwakar 
ACHARYA for drawing our attention to this verse and for repairing it. 
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have led us to exclude it: 1) it is omitted in a range of sources that we | 
consider relatively independent (including the Mrgendrapaddhatitika); 

2) no mention is made in the verse of the fact that it gives an alterna- | 
tive visualisation; and 3) it appears to be a dhyana of Sadasiva that | 
is relatively complete in itself, repeating a number of the generally } 
applicable features that have already been mentioned in our text (e.g. 

his having five faces, the crescent moon as his diadem, etc.). 


In conclusion, it seems to us that Aghorasgiva is more consistent than 
he might at first appear: in the Paricdvaranastava he gives us what 
he regarded as the two most important traditions of visualisation, 
namely that both of the paddhati-tradition and of the East Indian i 
images of his period (verse 32: see Fic. 44) and that of the Mrgendra, 

following an interpretation thereof that may not be obvious but that 

is not impossible (verse 31). In the Kriyakramadyotika he gives first 

that of the paddhati-tradition, this time by simply quoting Soma- | 
Sambhupaddhati, then an alternative parallelled in the Pirva-Kamika 
and the Puragcaryarnava, and then that of the Mrgendra, this time 
with the implements given in the same order as in the Mrgendra and 
without explicitly stating that he understands it to be a list of pairs 
to be put into opposing pairs of arms. Aghorasiva places considerable 
emphasis on the tradition of the Mrgendra:8’ he is the only known 
Indian author of a surviving Saiddhantika paddhati that is not based 

on the Kalottara-text-tradition,®* namely the Mrgendrapaddhati. 


34 srstisthitipralayatraksana{namadheyaih krtyaih | The standard list of | 
the paficakrtya comprises creation, maintenance, resorption, occlusion 
(tirobhava) and grace (anugraha). A list of three krtyas, namely srsti, 
sthiti and samhara, is widely found, also in Puranic sources. Here, 
since anugraha is arguably referred to with pasatrayat. .. moksam, it is 
possible that raksana is to be understood to refer to occlusion. Another 
possibility might be to understand pralayaraksana as a unit, perhaps 
with the sense of ‘keeping in a state of melt-down’. 


We do not see how the reading °laksana® can be very satisfactorily 
interpreted, but perhaps it is just possible to understand ‘whose names 
(°namadheya) are (°laksana®) creation, maintenance and dissolution’. 


87See introduction p. 28. 
®8See SANDERSON 2004:353-77 for a discussion of the relationship between Saiva scrip- 
tures and paddhatis (including references to lost Cambodian manuals of ritual based on 
other scriptures). 
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pasor malam alam paripacya refers to the mature doctrine that the 
soul’s impurity must first ripen before that individual may receive a 
salvific Saktipata, which is in turn a necessary condition for diksa (see, 
e.g. Tantrikabhidhanakoga Il s.v. karmasamya 1). 


35 What are alluded to here with panca Suddhih are the five purifications 


that must necessarily precede worship. They are listed in Soma- 
gambhupaddhati 1, I11:46, KSTS 160: 


ittham atmasrayadravyamantralingavisuddhisu 
krtasu devadevasya pijanam nanyatha bhavet. 


‘Only when the purifications of the self, the locus, the substances, 
the mantras and of the liga have been thus performed [should] the 
worship of the God of gods [take place]; not otherwise.’ The same list 
appears in, for instance, Sivapijastava 13, Pirva-Kamika 4:37-38b, 
Suprabheda, kriyapada 8:17 and various later texts. The earliest text 
in which they occur, as far as we are aware, is the Sarvajnanottara, 
where they appear in a different order (19:9): 


sthanasuddhyatmasuddhim ca dravyasuddhim tathaiva ca 
mantrasya lingasuddhim ca viditva karmakrd bhavet. 


e °Suddhyatmasguddhim ca] N,; °Sudhyatmasuddhi ca M,; 
°Suddhatmaguddhi ca T.334 


The purification for which the most elaborate instructions are given 
(e.g. SP1 III:16ff) is atmaguddhi, which is also called dehasuddhi 
and, most commonly, bhaitasuddhi, since it involves the ‘purification’ 
through yoga of the elements that make up the body. 


This verse explains the benefits that Siva bestows upon putrakas, who 
have received the standard salvific diksa@ that effects liberation upon 
their death (asadyonirvanadiksa) and that is known as sabija because 
it comes with the obligation that they must follow the post-initiatory 
rules of the cult (samaya). 


In 35d pradigasi seems likely to be primary. Note that the sources 
other than P} all seem to transmit texts with a different solution for a 
missing sixth short syllable. We assume that the syllable pra- dropped 
out in their common ancestor and that various transmitters, counting 
only five short syllables, registered a problem with the metre and tried 
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to repair it at that point, i.e. at the fifth syllable, rather than trying 
out the possibility that there was a gap earlier in the sequence of short 
syllables, 


36 This verse explains what Siva bestows upon another class of initiate: 
the pleasure-seeking sadhaka. Such initiates obtain the pleasures they 
desire in other worlds than our own, before ultimately realising liber- 
ation, 


37 Following our rather tentative reconstruction of this verse, we might 
translate as follows: ‘As for those who choose to take the various 
rewards of this world that provide no peace to the ills and diseases 
of their hearts, having bestowed upon them all those, O Lord, up to 
the moment of their deaths, you then liberate them.’ If we were to 
accept the reading °santyai, then we would interpret ‘in order to set 
to rest the ills and diseases of their hearts’; but we have preferred to 
follow the reading according to which the pleasures of this world do 
not provide peace to the heart. 


Can this refer to sadhakas who deliberately choose the pleasures of 

this world? It seems more likely to us that this rather refers to the 
class of initiates too absorbed in the affairs of this world to be able 
to perform post-initiatory duties. Those who by their devotion show 
themselves to be ripe for salvific diks@ and yet incapable of follow- 
ing the post-initiatory rules of the cult receive an asadyonirvanadiksa 
that guarantees liberation upon death but that is free from the obli- 
gation to follow the post-initiatory obligations and that is therefore 
said to be nirbija (‘without seed’). Among those for whom such an 
obligation-free salvific initiation is appropriate the Kirana includes the 
category of the bhogin (6:5). Ramakantha explains (Kiranaurtti 6:6.7 
| and 15-16) that this does not mean someone who is ‘fixated upon plea- 
sure’ (bhoganisthah), but rather ‘one who has learnt the disciplines of 
grammar, hermeneutics, and [epistemology], and attained the age for 
intensively practising them, but who does not practise them because 
of the distractions [of the exercise] of power, such as a king’ (sruta- 
| padavakyadisastrah sampraptatadabhyasakalas caisvaryavyaksepat tv 
akrtatadabhyaso rajadir eva). 


38 This verse is somewhat awkward: we suspect that it means: ‘[Whether 
it be] Saiva scripture or salvific initiation together with consecration 
[as an acarya], [or] the materials for worshipping you together with 
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worshippable [forms of yourself] and such, the destruction of afflic- 
tions of the heart, bhakti for devotees, and, in the home, wealth of 
| incomparable beauty— [all these] come about. Whatever it may be, 
is there anything, O ocean of compassion, that it is not easy to obtain 
from worshipping your feet?’ The notion that the Lord supplies forms 
; of himself to be worshipped is to be found, for example, in Kirana 
\ 3:23ab and it is the idea behind the much quoted tag (for example in 
| the commentary on Kirana 3:14): akaravams tvam niyamad upasyo 
na vastv anakaram upaiti buddhih and behind an often repeated half- 
line of the old Pauskara (quoted, e.g., ad Mrgendravidyapada 3:9ab): 
sadhakasya tu laksyartham tasya ripam idam smrtam. 


39 ‘After diksd, such karman as accrues to me, O Lord, when without fore- 
thought I perform what is contrary to what is ordained, may that all, 
without exception (eva), be blocked just by my meditating on you 
and not be such as to give rise to the fruit of my taking birth as a 
flesh-eating demon.’ 


The last pada contains an allusion to the scriptural rule given, e.g., 
in the Anandagahvara as quoted in Tantraloka 14:19ab: samayol- 
laighanad devi kravyadatvam gatam samah. ‘By transgressing the 
[post-initiatory] rules fof the cult], o goddess, [there results] the con- 
dition of being a flesh-eating demon for a hundred years.’ 


The same half-line, with proktam for devi, is Sardhatrisatikalottara 

25:2cd, and belonged also to the old Pauskara that was known to 

Ramakantha, to which he attributes it in the Kiranaurtti 5:27.5-6 and, 
7 (p. 108). Some version of the half-line may even have belonged to some 
: version of the Raurava (see GOODALL 1998:176, n. 47). 


40 We understand the second half of the verse as follows: ‘And at the 
end, from the destruction of such karman as maintains me in this 
life (prarabdha) together with that trace of [remaining] impurity that 
accompanies my body, may I attain supreme liberation without en- 
countering obstacles.’ Aghorasiva is referring to the doctrine that the 
retributive force of all past and future actions is destroyed by means 
of the mantras in a salvific dzksa, but that the karman which sustains 
the soul in his current body (usually called prarabdhakaryam karma) 
is gradually used up in his current life by experience, rather than be- 
ing destroyed by mantras in the diksé. Thus, when the last karman 
that is prarabdhakarya has been experienced, the soul is released as 
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the body ‘falls’, and the affliction that he suffers from residual mala 
is also lifted. This residual mala—residual because it began to ‘ripen’ 
earlier, in order to enable Saktipata and thereby in turn diksa—is a 
contributory cause (sahakari) for continued embodiment, the principal 
cause being of course the prarabdhakaryam karma itself. This doctrine 
about karman is famously expressed in an extremely pregnant verse of 
the Kirana (6:20): 


anekabhavikam karma dagdhabijam ivanubhih 
bhavisyad api samruddham yenedam tad dhi bhogatah. 


‘The retributive force of past actions of many births is made to have 
its seeds burnt, as it were, by mantras, as is future karman too; that by 
which this [current body is sustained] is blocked, for that [is destroyed 
only] by being consumed.’ 


41 The four substrates for worship referred to here are the linga, the anthro- 


pomorphic image (vyaktaripe linge), the mukhalinga (referred to as 
vyaktavyakta, as, e.g., in Kirana 53:11), and the bare patch of ground 
(sthandila). We could perhaps retain pasaplotat (the reading of T 
before correction): the sense, we suspect, would be the same: ‘release 
from the garment made up of the bonds and from sins’. 


42 The first two padas give the constituents of Aghorasiva’s list of eight 


‘body-parts’ involved in a prostration (pranama) with eight parts 
(sastanga). Appayadiksita (quoted by BRUNNER 1963:227, comment- 
ing on prandmam astangam in Somagambhupaddhati 1, I11:101c, KSTS 
216c) gives four possible lists of constituents, the second of which is 
that of our verse: padadvayena karadvayenorasa sirasa vaca manasa 
dhiya drstya ca kriyamano dandapranama iti paksantaram. 


The third pada, which we interpret to mean ‘venerated (abhiradhyam) 
by all groups of souls [of the yaga?] beginning with the Vidyesvaras’, 
obliquely refers to the fact that the first entities in the five-circuited 
yaga that are actually not part of Siva himself are the Vidyesvaras. 
Cf. Kriyakramadyotika § 50, p.115: ...anantadibhih stiyamanam 
santustam sivam dhyatva. . . 


43-45 The curious presence here of a sequence of verses venerating Sakti 


beside the consortless divinity Sadasiva prefigures or perhaps reflects 
the growing importance of the goddess in the surrounding Mahesvara 
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context. We have stressed above, in our discussion of the visualisa- 
tion of Sadagiva, that the god is invariably consortless, but it would 
be more accurate to say that in all demonstrably pre-twelfth-century 
Saiddhantika tantras he is consortless. The first chapter of the vidya- 
pada of the Suprabheda (which again covers the visualisations of nitya- 
puja that had been treated in kriyapada 8) actually gives place to a 
Manonmani to the left of the enthroned Sadasiva (Suprabheda vidya- 
pada 1:44-9): 


abhayam Silaparasum vajram khadgam tu daksine 
khetakankusapasam ca ghantavaradavamake 

ity etair laksanair yuktam sadasivam iti smrtam 
tasyaiva vamaparsve tu adisaktir manonmani 
vahner usnatvavac chaktir avinabhavini vibhoh 
Saktihinah Sivo nasti Sivahina na saktika®® 

ete samastadevas ca Saktigambhumayah smrtah 
tasmac chivamayam proktam jagad etac caracaram 
ekavaktram caturhastam sarvabharanabhisitam 
nitambatatavistirnam madhye ksamam stanonnatam 
vamadisaktikopetam manonmanim salaksanam 
dhyatva sampijjayed dhiman jagatpritikaraya vai. 


Here it is not stated what she holds in these four hands; in the Siva- 
lingapratisthavidhi she is given a lotus, rosary and the gestures of 
protection and giving.*° For a sculptural realisation of the two figures 
together, see Fic. 28. 


But notice that no iconographical features of Sakti are prescribed by 
Aghorasgiva, who makes no allusion back to Manonmani and who is 
careful to show, particularly in verse 46, that Sakti is not the goddess 
as others conceive her, but rather the power of Siva; and the words 
Saktim...Saktimatah seem likely to have been chosen to remind the 
reader of the ontological inseparability of Siva and Sakti and hence to 


89 aktihinah | IFP MS T. 18 (p. 135); saktihine Edition. We may note, in passing, that 
the Suprabheda uses the same sort of argumentation to justify including the goddess in 
the visualisation as Aghoragiva uses to exclude her. 

° Sivalinigapratisthavidhi p. 121: 


dhyayed devim trinetram gasinibhavadanam vedahastam dadhaénam 
savye padmam {» -- » ~ | varam apare cabhayam caksamalam 
divyair abharanair vibhisitatanum brahmadibhih pujitam 

devair eva manonmanim pratidinam kamarthadayim subham. 
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support the position that Manonmani need not be visualised, it being 
an axiom of the Siddhanta that gunin and guna—and therefore also 
éaktimat and Sakti—are ultimately indivisible. Cf., e.g., the first half 
of Ramakantha’s opening verse to the Naregvarapariksaprakasa: tam 
gaktigaktimadriipam natva naregvaram param. Sadyojyotih speaks of 
the relationship between the two as that of body and embodied (Tat- 
tvasarigraha 52):9! 


atra ca tattvadvitayam bodhadhyanaya siddhaye gaditam 
miirtis tadvamé ceti ca lesad ukti§ ca Saktigaktimatoh. 


The oneness of Sakti, in spite of a multiplicity of labels justified by the 
multiplicity of her functions, is often asserted. By way of example, we 
quote Parakhya 2:41c—42b: 


karotiha yaya gaktya saika bhinneva laksyate. 
tadbhedah krtyabhedena; na bhedah paramarthatah. 


What is not common in Saiddhantika sources before this period, how- 
ever, is the inclusion of iccha as one of a triad of fundamental pow- 
ers. This triad is typical of the non-dual exegetical tradition. Earlier 
Saiddhantika sources typically stress rather the centrality of a pair of 
powers : jfana and kriya. See, for example, Moksakarika 25cd: sarva- 
jianakriyarapa gaktir ekaiva Silinah. (See also Tantrikabhidhanakosa 
II, s.v. jfanagakti and caitanya.) 

Aghoragiva’s contemporary Jiianasambhu also homologises with three 
powers (e.g. in Sivapajastava 20 and 25). Cf. also our note ad 29, 
which identifies these three powers with Sadaiva’s three eyes (a ho- 
mologisation found already in the visualisation of Sadasiva given by 
Bhoja that we have quoted in our note on 31-2 above). 


44 degikatigasthitavisvanathavyaparahastagnivibhaktaripa | We interpret 
this compound as follows: ‘manifest in the fire and in the hand [that 
is the instrument] of the Lord of the universe’s act [of diksa] when 
He occupies the [initiating] acarya’s body.’ (Perhaps also conceivable 
is to take hastagni to mean ‘the fire that is the hand’.) For Siva’s 
occupying the initiating acarya’s body, see, for example, Moksakarika 
Q6ab: acaryasamsthito devo diksasaktyaiva muficati. Cf. the follow- 
ing unidentified quotation from the end of Trilocanagiva’s Siddhanta- 
samuccaya (T. 284, p. 174): 


°lThe numeration and readings are those of FILLIOZAT 1988. | 
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! acaryamurtim asthaya mandativradibhedaya 
‘ Saktya yam kurute Sambhuh sa sadhikaranocyate.°? 


| 

| 45 Here Sakti is identified with the puranic figure of Parvati (Sailakanya), 
} with the Vaisnava figure of Laksmi (kamala), and with four femi- 
} nine entities that different theologians regard as fundamental matter, 
| namely Vak, prakrti (of the Sankhyas), maya and bindu. 


46 We at first adopted mamatra, tentatively interpreting as follows: ‘Having 
made “whole” (sakalani krtva) these limbs of Siva for me that have 
| been brought here by Sakti for the accomplishment of the worship, 
f please make the whole fruit of the worship become realised for me in 
such a way that obstacles are not encountered, O Paramesvari; do you 

protect. me!’ 


The expression sakalani krtva refers to the sakalikarana, which is to 
say the imposition of mantras on the hands and body of the initiate, 
a rite described by Aghorasiva in the Kriyakramadyotika on p.24 and 
quoted and translated by BRUNNER 1963:321-5. 


The limbs would be those of ‘me who am Sambhw’ because the worship- 

per identifies himself as Siva. The compressed account of antaryaga 

in the Sarvajndnottara is especially plain on this point, if somewhat | 
riddling on others (Sarvajndanottara 4:50-3): 


trimargavasthita Saktih sarvasyadharana smrta 

tam niyumjyadau™ sarvatra tato mantraganam nyaset 50 
dharmam jnanam ca vairagyam aisvaryam ca catustayam 
yogapitham ca padmam ca pranavena tu vinyaset 51 
tritattvam vinyaset pirvam karnikayaém vicaksanah 
vyapayantim adhas cordhvam punah gaktim niyojayet 52 
tatas tv akarsayej jivam sivibhitam niramayam 

purakena sikhantastham sivabijamayam param 53 


¢ 50abed ] N,; om. T. 334 e 50a trimarga® ] em.; trmarga° 
N, e 50c sarvasya°] conj.;  sarvasa® N, e dla 
dharmam ] conj.; dharma® N,, T.334 e 52a tritattvam | 
em.; trtatvam N,; tatvam T.334 e 52c vyapayantim ] 
em.; dhyapayantim N,; vyapayantim T.334 e 53a tatas 
tv akarsayej jivam] em.; tatas tv akarsaye jivam N,; tataé 


°2yam kurute gambhuh sa sadhikara® ] em.; ya kurute gambhuh sa sadhikara°T. 284 
°3niyumjya is assumed to be an aiga form for niyujya. 
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cakarsayej jivam T.334 e 53c pirakena giva°] T.334; 
purakena éiva° N, 


‘The Power that resides in the three paths [viz. the three principal 
channels of the body] is (smrta) the fundament of everything. Having 
in all cases installed her first, he should then place the group of [re- 
maining] mantras [of the throne]. With the pranava he should install 
the group of four, [namely] Dharma, Jnana, Vairagya and Aisvarya, 
[and then] the yogapitha,™ the lotus. The wise should first place the 
three tattvas in the calyx. He should again connect the Power, which 
pervades [everything] above and below. Then, using the [yogic prac- 
tice known as] puraka, he should draw in [his] soul, which has become 
Siva, free of defilements, situated in the crest(?), consisting of the 
Siva-seed-syllable, supreme.’ 

But we have now decided (not unanimously) to reject our first inter- 
pretation and have instead conjectured bhaktyupahrtani mayatra, in- 
terpreting thus: ‘These are the elements that I have brought together 
with devotion for the worship of Siva; having made them into Siva 
(sakalani krtva), please make the whole fruit of the worship become 
realised for me. ..’. 


We also considered P2’s etani catra racitani maya hi sambhor angani 
pijanavidhau sakalani bhaktya, which might appear to clear away the 
difficulties posed by the verse’s opening, but it is awkward because it 
leaves this first half of the verse without a clear connection with what 
precedes or follows it, which means that we would have to take it as 
a separate sentence the flavour of whose particles (ca and hi) would 
not be obvious: ‘Now (ca?) I, for my part (hi?), have with devotion 
arranged here all these elements for the worship of Siva.’ 


47 We are assuming anamata to be a second person plural imperative: ‘Ven- 
erate ISANA, who is seated in the North-East corner of the pericarp of 
the lotus...’. Note that in the Kriyakramadyotika (§ 46, p. 107) ISANA 
is placed on the North-Eastern petal (cf. Mrgendrakriyapada 3:19c, 
quoted below), but the visualisation is otherwise the same: ... ana- 
dale { 


sphatikabham jagaddhetum trinetram candramaulinam 
saumyam prasannam iganam trisilabhayapanikam 


%4For the difficulty of determining what the term yogapitha refers to in different texts, 
see remarks on p. 23. 
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| Both the Kirana and the Matariga, as can be seen from the quotations 
immediately below, place ISANA in the centre, a prescription which is 
| rejected by Nirmalamani (p. 110). 


These brahmamantras are excluded from the garbhavarana in the 
Somagambhupaddhati (as noted by BRUNNER 1963:208) and this is 
| probably because they are omitted in the Dvigatikalottara, for see note 

on 53 below. Their inclusion by Aghorasiva might reflect his emphasis 
. on the ritual tradition of the Mrgendra (alluded to in the note on 31-2 
| above), which includes them; but it could reflect other Siddhantas also, 
i since the inclusion of the brahmamantras is actually there the norm, 
or it could be a throwback to Bhoja, whose Siddhantasadrapaddhati, 
although it is theoretically based upon the Dvisatikalottara, also in- 
cludes them. In the Mrgendra, incidentally, they are given in the 
reverse order, concluding with ISANA (kriyapada 3:18-19): 


tatah Sankhendukundabham ajatam pascime dale 
Johitam vamam audicye ’ghoram daksinato ’sitam 
param paurandare pitam isanam sphatikaprabham 
karnikesanabhagastham yajed avahya piijayet 


The same order is followed in the Kirana (20:30-31): 


karyam etat tato ’igani bhogasthanesu pijayet 
isam sphatikavan madhye piirve kuikumavan naram 30 
daksine ‘ijanavad ghoram saumye vamam kusumbhavat 
pascime candravat sadyam agneye hrdayam sitam 31 


¢ 30a karyam etat tato “ngani] D’; krtva yagadikan mantran Ep 
e 30b piijayet | D*; vinyaset E, e 30d kunkumavannaram ] 
D'E,”; kanakavannaram E, e 3lcd candravat sadyam 
agneye ] D'; candravaj jatam hy agneyyam Ep 


The term bhogasthanesu refers to the worshipping of Siva’s heads and 
other ‘body-parts’, viz. the angamantras, outside Sadasiva’s body. 
The term seems to appear first in the Kirana and it is attested in 
the Mrgendra (kriyapada 3:55); it has been widely adopted in pad- 
dhati-literature and in the later tantras, where it comes to be used, 


Be Atl Jayangesu sampijya, madhye iWanam,  purvadaksinottarapascimesu 


tatpurusddin sampijyagneyaisananairrtavayavyesu hrechirahsikhakavacani sampiijya, 
purvadaksinapascimottaresv astram pijayitva... (text of SANDERSON 2005*). 
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apparently from the eleventh century onwards, in contradistinction 
to layasthana (Mrgendrapaddhatitika, p.154), layangasthana (Kriya- 
kramadyotika § 45, p.107) or layanga (Bhoja, as quoted in fn. 95 on 
p. 154 above; Jiidnaratnavalt GOML 14898, p. 112; Mrgendrapaddhati, 
p. 10; Suprabhedakriyapada 8:135; Uttara-Karana 92:38, 95:16, 96:7; 
Prasadadipikamantratippani f.10r). This latter group of terms refer 
to the heads and other body-parts of Sadasiva when contemplated 
inside him. 

Turning to the Matariga, we find that it prescribes first four-faced, 
four-armed visualisations of the heads and body-parts in the course of 
nityapija, and then later four-faced, eight-armed sculptural represen- 
tations of a hand-span in height. The first prescription, including all 
the mantras, reads as follows (kriyapada 3:83c-91): 


nirvartyaivam vibhoh pijam isanam karnikopari 83 
goksiradhavalam dhyatva pijayet kusumadibhih 
karnikarasamaprakhyam pragdale purusam nyaset 84 
aghoram daksine nyasya bhinnanjanacayopamam 
dadimipuspasamkagam vamadevam tathottare 85 
gankhakundendusamkagam sadyojatam tu pascime 
nyasyed dale yathanyayam sugandhikusumadibhih 86 
muktaphalasamam dhyatva sarvatmanam atharcayet 
agneye tu dale samyak sudhipadibhir adarat 87 

susivo yac chirah proktam aigane tu dale tatah 
svacchavaidiryasamkagam dhyatva pijyam sada budhaih 88 
tadillatapratikasam jvalinim nairrte dale 

kuligabham sada varma marute pijayed dale 89 
dalagresu nyased astram samvartanalavarcasam 
caturbhujas caturvaktras trinetra baddhamaulayah 90 
svaminah sammukha dhyeyah piljyas capi yathakramam 
gandhapuspapavitradyair gayatrya sadhakottamaih 91 


The prescription for sculptural representation, however, is as follows 
(Matarngakriyapada 14:1-6b): 


atah param pravaksyami mantranam amitatmanam 
ripakani vicitrani siddhidany anupirvasah 1 
iSanah sphatikah karyah sauvarnah purusas tatha 
rajavartamayo ghoro vamadevo ‘tha vaidrumah 2 
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karyas taramayah® sadyah sampirnavayavah subhah 
muktasmaghatitah pujyah sarvatma sadhakottamaih 3 
Sirah Saikhamayam karyam vaidrumi jvalini sikha 
pusyaragamayam varma Sastam va padmaragajam 4 
indrantlamayam castram phaladam mantravadinam 
vaitastikapramanah syus caturvaktra mahaujasah 5 
sarve castabhujah karya laksanajniena silpina 


The Svacchanda (2:106c-108b) represents the brahmamantras of the 
inner circuit all with five faces and ten arms,” showing varada 
and abhaya. Ksemaraja comments that although only these two 
mudras are explicitly mentioned, further implements are to be 
understood (varabhayakaratvam khadgakhetakapasanikusasarapinaka- 
mundakhatvangopalaksanaparam). 

Note that none of the scriptural sources cited above that we know to 
be earlier than Aghorasiva give detailed individualised prescriptions 
for the personages of this innermost avarana, sometimes called the 
garbhavarana, that is to say for the brahmamantras and angamantras. 
We do not know what Aghorasgiva’s sources were for them. Even the 
Jnianaratnavali does not give such detailed prescriptions, but cites in- 
stead one or two accounts, the most circumstantial of which it at- 
tributes to the Satsahasra, an account of the circuits that seems to 
be drawn from the Matariga, but blended with the Kirana (GOML R 
14898, p. 115). 


The Prayogamarijari clearly follows a quite different tradition for their 
visualisation (16:73-7): 


trinetrah kundasanka$ag caturvaktrag caturbhujah 
jatabhasurabalenduh sadyojata udahrtah 
vamadevo bhaved raktaS caturasyabhujojvalah 
trinetrah strivilasag ca nanamandanamanditah 
aghoro damstraya bhimo bhinnafijanacayaprabhah 
astabahus trinetrag ca caturvaktro jatadharah 
caturbahus trinetra$ ca yogi sarvasukhapradah 
taptakancanasankasas tatha tatpurusah smrtah 
Suddhasphatikasankagas tejorasih sadasivah 


%6-This is probably silver. It would presumably be difficult to find a pearl of a hand-span 


across. 
°’This may seem a large number, but the principal deity of this tantra, Svacchandab- 


hairava, has eighteen arms (Svacchanda 2:88b-94b). 
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dagabahus trinetro ’bhiid isanah pancavaktrakah 


48 It is not stated here that TATPURUSA should be placed on the East- 

ern petal, but it is so stated in the Kriyakramadyotika (§ 46, p. 107): 

vaktrapaiicakebhyo vaktram adaya, ‘om hem tatpurusavaktraya 
namah’ iti piirvadale 


pitambaropavitam ca naram kanakasannibham 
matulangaksasitre ca dadhanam candramaulinam 


iti dhyatva yajet. 


49 The visualisation in the Kriyakramadyotika (§ 46, p. 108) is the same in 
almost all details, but there he is said to be saumya rather than bhima 
and he carries a stick in place of the damaru: 


tryaksam maulindubhrtsaumyam® kundalalamkrtam tatah 
babhrubhrigmasrukegam ca damstralam® vikrtananam 
kapalamalabharanam sarpavrscikabhisanam 

khatvanigam ca kapalam ca khetakam pasam eva ca 
vamahastacatuske tu daksahastacatustaye 

trigiilam parasum khadgam dandam caivarimardanam 
evam navambudabhasam aghoram sarvakamadam. 


The sculptural prescription in Matangakriyapada 14:6c-8 gives a range 
of different implements (but not enough to fill 8 arms, which, according 
to 14:6ab, he should have). 


isaddamstrakaralasyapralambodarasamyutam 6 
lambosthacibukaghranam vrttanetram trilocanam 
Silapasankusakaram bahuriipam athojjvalam 7 
kapalahastam srimantam brhatskandham mahananam 
vistirnasirasam bhadram sarvadustabhayamkaram 8 


50 Only with the last-minute discovery of P? did we settle upon a possible 
reading for the last syllables of this verse. We earlier disagreed over 
two proposals: one was to emend Ep’s reading to sumukham smita- 
vamadevam, which leaves an odd karmadharaya and the need to supply 
vande from either the previous or the following verse, and the other to 
conjecture sumukham smara vamadevam, which would have supplied 


°8maulindubhrtsaumyam ] conj.; maulinduhrtsaumyam Ed. 
*°damstralam ] em.; damstralum Ed. 
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a singular main verb ‘remember!’ (cf. 101d) instead of a plural (cf. 
47a). The visualisation of the Kriyakramadyotika is not particularly 
close in its formulation (§ 46, p. 108): 


vamam raktam suraktabhamalyavastropavitinam 
tuiganasarunosnisam khadgakhetakapanikam 


No mention is made there of the colour of the eyes, but we have never- 
theless accepted P2’s °netrayugmam, which receives support from the 
corrupt reading in the quotation in the Mrgendrapaddhatitika, and 
which enables us to avoid supposing a somewhat lame repetion of the 
syllables °kusumambaragandhabhisyam, which occur in 51a. 


51 Here pascat should be taken to mean ‘on the Western petal’. The visu- 


alisation of the Kriyakramadyotika is similar (§ 46, p. 108): 


sitasraggandhabhusadhyam sitosnisam sitambaram 
saumyam maulindusampannam balakaram trilocanam 
sadyojatam smitasyaikam varadabhayapanikam 


52 It isnot made clear here what should be held in the eight lotus-like hands 


of each of the embodiments of the five brahmamantras according to 
the alternative visualisation given in this verse. In the Kriyakrama- 
dyotika (§ 46, p. 108) an alternative visualisation of all five together is 
given, in which the attributes they hold in their eight arms are listed: 


Iatatpurusaghoravamajan!™ saumyalocanan 
susvetapitabhrigasrgghimabhams™! caturananan 
jatamakutagobhadhyan sarpabalendubhisitan 
vamair nagaksasitre ca nilabjam bijapirakam 
Salabhayavaran gaktim savyair dharayatah karaih. 


It is possible that Aghorasgiva took this alternative visualisation from 
Matarigakriyapada 14:1-5b (quoted above in the note ad 47). 


Note that, once again (cf. 47a and note on 50), the use of a second per- 
son imperative has led to confusion in the transmission. Presumably 
these forms confuse both because they have what can be mistaken for 
uninflected nominal endings and because most of the text is expressed 
in first person statements. 


1000 
101lo. 


vamajan | conj.; °vamajan Ed. 
mabhamé ] em.; °mabhamamés Ed. (unmetrical) 
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53 Verse 59 reveals that these limbs are here visualised with human form. 


The description of this triple eye as mandalatritayasritam (literally 
‘residing in three orbs’) therefore cannot refer to the shape of the 
NETRA that is to be visualised on the tip of the North-Eastern petal of 
the lotus. In Kriyakramadyotika, § 46 (p. 108) we read: netrebhyo'©? 
netram adaya ‘om ham netrebhyo namah’ itisanasyottarabhage 


arunabham smaren netram drkkriyecchatmakam vibhoh 
tritattvaripavahnyadimandalatritayasrayam 
hrdadyamgoktavadanakaradharyadisamyutam 

ekasyam va trigalahihastam yogasivoktitah.!° 


The shape (of three orbs) appears then to refer to the shape in which 
the NETRA is to be found on Sadasiva’s body rather than to the shape 
in which it is to be visualised when extracted and placed independently 
on the lotus in the NE. In this latter place it is to be venerated either 
with one face and holding a trident and a snake or with the same at- 
tributes as are taught for the other limbs. Their attributes are given 
just below in the Kriyakramadyotika (§ 46, p. 109, which, up to and in- 
cluding the word caturvaktran, is a quotation of Somagambhupaddhati 
1, III:87c-89a, KSTS 202-203c): 


padmasanasthan ardhendujatamakutadharinah 
trilocanams caturbahiin sarvabharanabhisitan 
Sivasyabhimukhan Saktisilabhayavaranvitan 
caturvaktran athastram ca damstrinam pingaladyutim 
dvibhujan ekavaktran va varadan abhayapradan 
$ulabhayadharan vapi nidhyayet sadhakottamah. 


No colour is stated in our text for NETRA, but we learn it to be red 
from the Kriyakramadyotika, As for its positioning, almost on the 
tip of the North-Eastern petal, to the north of ISANA (but not, it 
seems, at the very edge, since the SIKHA is placed to the North of it 
on the same petal (see note on 56 below), this does not derive from 
the scriptural source of mainstream paddhati-literature, the Dvisati- 
kalottara, since that text does not include a separate mantra for the 
eyes. Its disposition of the aigamantras is as follows (4:5-6, f. 2”): 


102This is glossed in Nirmalamani’s Kriyakramadyotikaprabhavyakhya (p. 111) with 
isanadipafcamukhanetrebhyah. 

103: according to the teaching of Yogagiva. Yogasiva is a paddhatikara quoted in the 
Isanasivagurudevapaddhati (kriyapada, uttarardha 11, p.96) on the subject of the areas 
beginning with ‘K’ from which a desika should not come. 
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agneyyam hrdayam nyasya aiganyam ca Siro nyaset 
nairrtyam tu sikham dadyad vayavyam kavacam nyaset 
astram digasu vinyasya karnikayam sadasivam 
samksepena maya skanda vidhanam parikirtitam. 


See Fic. 6. It is worth remarking that this inner avarana of the anga 
mantras appears to be the only circuit taught by the Dvisatikalottara: 
even the five brahmamantras find no place, which must explain why a 
circuit of brahmamantras is not included in the Somasambhupaddhati 
either, for the mainstream Saiddhantika paddhati-tradition from its 
inception is, as SANDERSON has shown (see fn. 36 on p. 95), essentially 
based on the Dvigatikalottara.’™* 


As for the nature of the three mandalas and the inclusion of iccha in a 
triad of fundamental powers, see the annotation on verses 26 and 44. 
It is not clear to us that an identification of the three mandalas placed 
on the lotus with the three orbs of Sadasiva’s eyes is really intended 
by Aghoragiva, but, as our annotation on 26 reveals, Nirmalamani 
refers forward from the discs on the lotus to the Kriyakramadyotika’s 
description of the NETRA just quoted. Siva’s three eyes are commonly 
homologised or identified with the sun, moon and fire (e.g. Ur-Skanda- 
purana 114:87b; Lirigapurana 48:2b, 75:7c, 95:20c; Haracaritacinta- 
mani 10:204a). 


The sequence of placement is odd—first NETRA in the NE, then 
HRDAYA in the SE, then SIKHA in the NE (again), then SIKHA in 
the SW, KAVACA in the NW and finally ASTRA in all four cardinal 
directions. Leaving aside NETRA, which, as we have remarked, seems 
not to have belonged to the early set of angamantras, the sequence 
is probably archaic, for in spite of its oddity (on which BRUNNER re- 
marks, 1963:208, fn. 2, and 1985:51, fn. 4, without offering any explana- 
tion) it is found throughout the literature: Svayambhuvasutrasarigraha 
14:18-19 (with ASTRA in the N); Dvigatikalottara 4:5-6 (just quoted); 
Sarvajfianottara 5:30-31c (wording almost that of Dvisatikalottara 


1045 4 NDERSON has pointed out that from Brahmagambhu onwards, the major paddhatis 
(excluding Aghorasgiva’s Mrgendrapaddhati, which may be a somewhat academic text) 
use the mantra-system of the Dvigatikdlotiara. A small part of Brahmagambhu's work, 
which appears to be the earliest Saiddhantika paddhati, survives: his opening three 
verses (SANDERSON 2003*:8-9) date the work to Saka 860 (938/9 AD) and state that the 
teaching of the Dvigatikalottara has been followed: (2ab ukto mayaisa dvisatarthasamgl 
diksavidhih). 
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4:5-Ga); Kirana 20:31c-32;!° Matarigakriyapada 3:87-9 (quoted in 
note 47 above); Mrgendrakriyapada 3:20-21b; Somagambhupaddhati 
1, III:85c-87b, KSTS 199c-201b; Svacchanda 2:108c-111b; and Siva- 
pijastava 41. Among these various relatively early accounts, only two 
include a NETRA: the Svadyambhuvasiitrasarigraha, where it appears 
on the Eastern petal, apparently as part of a second circuit of anga- 
mantras, but the text is not clear to us,/ and the Svacchanda, in 
which it is placed rather at the end of the sequence and in the centre 
(2:108c-111b): 


agnigaraksovayavyacaturdiksu ca tan nyaset 108 
hre chirag ca sikha varma astram ca pravibhagasah 
hrdayam raktavarnabham Siro gorocanaprabham 109 

. tadidvalayasamkasam sikham devim vicintayet 
adhimram kavacam vidyat kapigam castram eva ca 110 
jyotirapapratikagam netram madhye ca samsthitam 


The Parva-Kamika appears here to have adopted and modified its pas- 
sage about the inner circuit from the Svacchanda, retaining even the 
detail that they have five faces and ten arms (in other words the same 
number as Sadagiva, which would be somewhat unusual for circuit- 
deities) .!07 


agnisaraksovayavyacaturdiksu gatam yajet 451 
hrechirasciilikavarma netram astram yathakramam 
hrdayam candravarnabham siro gorocanaprabham 452 
tatijjvalanasamkasam sikham samyag vicintayet 
adhimram kavacam nyasyed astram kapilavarnakam 453 
jyotiripaprakagam ca netram madhyagatam smaret 


pees et bs i 4 
105 Here the positioning of ASTRA (referred to as KHADGA) is not made explicit. 
106 Syayambhuvasitrasangraha 14:18-21: 

angadinam anenaiva vidisasu samarabhet 
agneyadalamile tu pranavam hrdayam nyaset 18 

iSane tu Sirag caiva nairrte ca sikham nyaset 

vayavyam kavacam tadvad dalagre ’stram tathottare 19 
sarvatmanam Siro ’starnam jvalinim pingalam tatha 
netram parvadalagre tu daksine ’stram pravinyaset 20 
gayatrim pascime sthapya vidyangani tu parvavat 
dalantaresu sarvesu tatah paSupatam nyaset 21 


107Note, however, that Aghorasiva gives the VidyeSvaras four faces and ten arms in verse 
65 below, as well as in the Kriyakramadyotika, p. 226. 
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pancavaktrayutah sarve dasabahvindubhisitah 454 
nanabharanasamyukta nanasraggandhabhisitah 
dvirastavatsarakarah suripah sthirayauvanah 455 
prasannavadanah saumyas trinetrah svastikasanah 
miirdhadibhyo hrdadibhyas tv anetavyah prabhor ime 456 
isanam netram aisanyam athava sadhako yajet 


Thus in the last half-line quoted here, it gives Aghorasiva’s positioning 
as an alternative, but its first recommendation follows the Svacchanda 
in placing the NETRA in the centre. The placing of NETRA in the 
Svacchanda has the air of an afterthought, for it is not listed among the 
mantras there (it is squeezed in, however, in Purva-Kamika 4:452b), 
nor is the place where it will be placed listed with the other places just 
before. 


In the Satsahasra as quoted in the Jri@naratnavali, the NETRA appears 
to have been added, in the East before the placing of the ASTRA, to 
a modified version of the account of the Matariga,!°8 and it seems 
probable that that text’s authority has been followed by the Prayoga- 
marjart, where it is worshipped again in the Hast, just before the 
ASTRA is worshipped in the four cardinal directions,!® and also, of 
course, by the Jnanaratnavalz.!!° Could it be that placing NETRA in 
the NE is an innovation of Aghorasiva? 


108 TiiG@naratnavalt GOML 14898, p. 115: 


agneyam hrdayam pijya muktaphalasamadyuti 
svacchavaidiryasamkagam aiganyam tu Siro hitam 
Sikham tu nairrte bhage tatidrapasamaprabham 
krsnavarnam tu kavacam vayavyadi -— 

netram tu pirvato dhyeyam somasiryagnisaprabham 
dalagresu nyased astram jvalatpavakasannibham 


109 Prayogamanjari 16:61c-62: 


istva hrdayam agneyyam aisanyam tu Siro yajet 
nairrtyam tu sikham istva vayavyam kavacam yajet 
abhyarcya purato netram diksu gastram atharcayet 


NOGOML 14898, p. 114: 


... hrdayam vahnipatrakam 
isanapatre Sira$ caida nairrte vayave {sivamt 
netram agre caturdiksu hetirajam ca bhisanam 


Jnianagambhu’s Sivapijastava, however, in its somewhat coded pancacamara verse 41, 


omits the NETRA. 
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For the various visualisation of these ‘limbs’, see Matarigakriyapada 
3:87-91b, 14:13c—-6b (quoted above ad 47) and 14:9-11b; Somagambhu- 
paddhati 1, III:87c-90b, KSTS 202-4 (largely quoted above); Svaccha- 
nda 2:111c-113 (according to which they are all five-faced and ten- 
armed); Sivapijastava 41 (all four-faced, four-armed, holding spear, 
trident, vara and abhaya); Prayogamanijart 16:87 (unclear). 


54 SARVATMAN is used as a synonym for HRDAYA in a number of early 
Siddhantas, e.g. Suayambhuvasitrasarigraha 7:19, Matarigavidyapada 
7:27, and Parakhya 3:74. It is one of a set of names—SARVATMAN, 
SUSIVA, JVALINI, PINGALA, and SIVASTRA— that are labels for the 
Sivangamantras, which, in the paddhati-literature, are usually called 
HRDAYA, SIRAH, SIKHA, KAVACA, and ASTRA (or synonyms of these). 

See annotation on Parakhya 3:74-7. 


For the qualities with which this and the following angamantras are 
associated, cf., e.g., Somagambhupaddhati 1, III:72-74b, KSTS 185c- 
187: 


tadvad angair nijair devo dhyatavyah paramesvarah 
hrdayam tasya cicchaktih Sira$ caigvaryam astadha 72 
nanyadhinam vasitvam yat sa sikhoparivartinT 
abhedyam parameSasya tejah kavacam ucyate 73 
pratapo duhsahas castram antarayapaharakam 


e 73c abhedyam paramegasya ] KSTS;!!! abhedyam aribhih 
Sastrais BRUNNER e 74a duhsahag castra° ] BRUNNER; 
duhsahah éastra® KSTS ‘ 


In her extensive annotation on the six gunas (1977:398-406), BRUNNER 
tabulates the equivalences of qualities and aigamantras given in the 
printed South Indian Pauskara (1:65-8), the Purva-Kamika (4:364-6) 
and the above quoted passage of the Somagambhupaddhati, and she 
quotes and discusses two passages that homologise these six gunas with 
the six angamantras, namely Trilocanasiva’s Somasambhupaddhati on 
Somagambhu’s opening verse (which in turn quotes from an unknown 
Vivahavarttika) and Ksemaraja’s Svacchandatantroddyota ad 1:64c— 
65b. 


111Gf, the quotation attributed to the Sivatantrarahasyasara in the Sivapijastavavyakhya 
ad 37. But the other reading is arguably supported by the fragment of the Kriyakrama- 
dyotika quoted below ad 57. 
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Two further parallels to our text’s homologisation of qualities and 
angamantras may be adduced, namely a five-verse unlabelled quota- 
tion in the Jfdnaratnavali that is unfortunately too corrupt to be 
worth citing (GOML R 14898, p. 100) and Sivapiijastava 37-8: 


namo ’stu samjnanahrde bhavaya 
namo gunaisvaryavisistamurtaye 
namo ’paradhinavasitvariipa- 
sikhaya tejahkavacatmane namah 
namah pasinam malakrntanaksama- 
sahapratapastradharaya Siline 
namo ’vikaraya sadangamurtaye 
sadasivayamrtaripine namah 


55 iSapatragatam...susivam sirah | The crowded north-eastern petal, at 


least in the Kriyakramadyotika (see note on 47), already has ISANA 
and NETRA upon it. As we have seen (note before last), Kriyakrama- 
dyotika 46 explains that NETRA is further to the North on the petal; 
further on in the same passage (p. 109) it is explained that SIRAH is 
to the North of NETRA: sarvesitvalaksanam Sirah Sirodesad adaya ‘om 
him Sirase namah’ itisanadale netrasyottare. . . 


56 Even before seeing the correct reading of Ep, we had assumed metathesis 


and conjectured vasitam aparadhinam (‘dominion which is not under 
the control of anyone else’) on the strength of the parallels in the 
Somagambhupaddhati (see note ad 54) and in the Kriyakramadyotika 
§ 46 (p. 109): ...ananyadhinavasitvaripasikham sikhaya ahrtya ‘om 
ham sikhayai namah’ iti nairrtadale. Nirmalamani (Kriyakrama- 
dyotikaprabhavyakhya, p.111) glosses vasitva here with svatantrya. 
(BRUNNER (1963:194, fn.6) comments on the same transmissional er- 
ror in the Devakottai edition of the Somasambhupaddhati.) 


The qualification vaksyamanakrtim presumably refers forward to the 
description given in 59 of the visualisation of all the angamantras to- 
gether, since there is no other later description of SIKHA in our text. 


57 We interpret the second half of this verse as follows: ‘I venerate 
[kavaca], who protects the universe, [who is] the fiery power of the 
immanent Lord that is greater than the universe’. But note that 
Madhyarjunasiva in his Siddhantadzpika appears to take both visva- 
raksakara and vigvadhikam tejas as proper names (T. 801 [=A], p.93 
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and T. 112 [=B] p.192): pifigalam visvaraksakaram'”? visvadhikam 
teja iti paryayah.!!> The description of this mantra in the Kriyakrama- 
dyotika is not closely parallel (p.109): parair abhedyam tejorapam 
kavacam. According to Matarigakriyapada 14:11a, KAVACA should be 
represented with a fat belly brhatkuksi bhaved varma. 


58 We interpret: ‘I venerate SIVASTRA, who has the radiance of the sun at 
the time of cosmic resorption, who is worshipped in the four cardinal 
directions...’ For the worship of the ASTRA in the four principal 
directions, see annotation on verse 54. 


The epithet bhimanisvanam is surprising because it adds nothing to a 
visualisation. The sound that it has in the Kalottara’s mantra-system 
(which has been adopted by the paddhatikaras) is HAH. Matangakriya- 
pada 14:9-10b adds the details that the ASTRA should be a fierce-eyed 
dwarf, similar to AGHORA. It seems likely to us that the extra half-line 
found only in P? was consciously added to supply visual details, and 
we have therefore excluded it as secondary. Accepting it would mean 
assuming a six-pada verse, which Aghorasiva seems otherwise to have 
avoided, and an implausibly jarring repetition of ideas: kotisuryapra- 
kagakam repeats pralayarkabham. 


59 Cf. Kriyakramadyotika § 46, p. 109: 


padmasanasthan ardhendujatamakutadharinah 
trilocanamés caturbahin sarvabharanabhisitan 
Sivasyabhimukhan Saktistlabhayavaranvitan 
caturvaktran athastram ca damstrinam pingaladyutim 
dvibhujan ekavaktran va varadan abhayapradan 
Silabhayadharan vapi nidhyayet sadhakottamah 


60-4 Following verses 60-3, we place as follows (Fic. 8): Ananta (golden) 
E, Siiksma (fire-coloured) SE, Sivottama (dark?) S, Ekanetra (bee- 
coloured) SW, Ekarudra (white) W, Trimirti (fog-coloured) NW, 
Srikantha (red) N, Sikhandin (pale) NE. (Note that here too the 
colours are suited to those of the Lokapalas.) The alternative sequence 
of half-verses in P?, which may or may not be deliberate, gives us 
the same arrangement, but those in the cardinal directions are placed 
before those in the intermediate ones. Verse 64, however, gives us: 

112 vigvaraksakaram | A; viévaraksam B 


113yigyadhikam teja iti paryayah ] conj.; viévakenteja iti paryayah A; teja iti paryayah 
B 
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Ananta E, Stksma S, Sivottama W, Ekanetra N, and then Ekarudra 
SE, Trimirti SW, Srikantha NW, Sikhandin NE (see Fic. 7), and it in- 
structs one to give them the colours of the Lokapalas in which they are 
placed. This placement is what we find in the Pratisthalaksanasara- 
samuccaya (6:10 and 6:42), but the colours are respectively red, black, 
white, red, white, red(?), black, red (assuming that 6:10d should read 
sitasrnnilalohitah rather than sitasannilalohitah), and these are not 
the colours of the appropriate directions (but see note on 66~7 below). 
It is almost this placement that we find in Matarigakriyapada 5:52-55a 
(and in Purva-Kamika 4:465-6), except that the nyasa in the interme- 
diate directions begins in the NE (Ekarudra NB, Trimirti SE, etc.); 
but the Matariga goes on to specify (55c—56) that all are white, four- 
armed, four-faced, three-eyed and with moon crescents. Their colour 
is confirmed in the additional description given in Matarigakriyapada 
14:11b-12b. : 


62a We initially preferred kundendutuhinaprakhyam as the less banal read- 
ing, but we have adopted P?’s kundendudhavalakaram on the grounds 
that it is probable that it is because it is original that it is transmitted 
in the Mrgendrapaddhatitika. 


65-66 There are thus three options in the Paricavaranastava: they may be 
ten-armed, eight-armed or two-armed. The Kriyakramadyotika (§ 26, 
p. 226) omits the eight-armed option mentioned here. Eight-armed and 
two-armed formis of the VidyeSvaras are given in Pratisthalaksanasara- 
samuccaya 6:11-12: i 


sarve castabhujah saumyas caturasya jatanvitah 

Sivayudhadharas tryaksah srnyasibhyam vina; kvacit 

digvarna jatilas tryaksah Silatriguladharinah 

putanjalikarah sarve vidyesas caikavaktrakah 
¢ Sulatrigila® | conj.; sthilatrigala® Ed. 
The epithet sivayudhadharah refers to them carrying the same imple- 
ments as Sadasiva, which in the first alternative of our text they nearly 
do, but the implements of 65 are slightly different in fact from those 
of 31 and 32 (and in fact from those of every other account known 
to us), Note that the alternative described in Pratisthalaksanasara- 
samuccaya 6:12 gives them the colours of the Lokapalas, which all of 
Aghoragiva’s prescriptions favour (here, in 60-3 and in 64). This is 
also indirectly stated in the Mrgendra, where both the Ganegvaras 
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and the rulers of the directions are said to have the same colours as 
the Vidyesvaras (kriyapada 3:22c and 23be: gana... vidyesanugata- 
tvisah/ evam asabhrto ’pi syuh). As to their form, the Mrgendra says 

. only that they should be upon lotuses and holding lotuses (kriyapada 
3:24ab: ...manubhrtah padmasthah padmadharinah). 


For the alternative in which only eight arms are to be visualised, no 
information is given for what they hold. 


67 Only two others of the divinities in this 4varana of GaneSvaras are ex- 

plicitly described as being in a vimana (which presumably refers to a 
roofed shrine here), namely Bhrngin (69) and CandeSvara (74); but 
it is probable that all eight of them are to be so visualised, since 
that appears to be the instruction of Mrgendrakriyapada 3:24c: gana 
vimanagas tryaksah, and this is explicitly followed by the Kriyakrama- 
dyotika (§ 26, p.227): vimanastha ganah. 
Although Nandin here has four arms and earlier had only two (in verse 
9), we assume him to be the same figure. Note that all the members 
of this third avarana in some contexts are treated as doorkeepers, e.g. 
in the preliminaries to the pavitrarohana in the Kriyakramadyotika, 
p.151, and in Agnipurana 78:22 and 96:3. In the yaga in initiation 
taught in the Matariga, the circuits do not include the Ganesvaras, 
but these same divinities (except that Lohita and Visakha are found 
instead of Uma and the bull) occur instead as dvarapalakas of the 
gateways in the four directions (kriyapada 7:7-8): 


dvarapalan samabhyarcya dandinas te mahabalah 
pirvatah skandanandiau daksine kalalohitau 
bhrigigas ca ganeSas ca pascime dvarapalakau 
candesvaro visakhas ca piijyav uttaradiksthitau. 


We have referred above (note ad 14~15a) to the fact that some of 
the members of this ganesvaravarana over the centuries gradually ac- 
quired shrines ranged round the central liiga in South Indian tem- 
ples. The first to appear is probably CandeSvara in the North East 
(for a discussion of early cases, see note ad 101), presumably be- 
cause, unlike the others of this group, he has a clear function in the 
liturgy (at least in that of the Siddhanta), namely that of receiving the 
nirmalya.'4 His shrine sometimes appears to be directly North of the 
main shrine, but this is because building campaigns typically extended 


114For discussions, from different perspectives, of this function of Candegvara, see BRUN- 
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the central structure eastwards. Some form of the Goddess (Durga) 
is commonly placed in one of the niches (devakostha) of the North- 
ern wall of the main shrine in many Cola temples (which some choose 
to see as a projection to the North of Sadasiva’s VAMADEVA-aspect, 
e.g. L’HERNAULT 2002:5), but in early Cola temples where there is 
an independent roofed structure for her to the North of the linga, 
this separate roofed structure seems always to be a later addition. It 
seems as though it is not until the late Cola period, in the reign of 
Kulottunga I, according to BALASUBRAHMANYAM (1979:21 and 288, 
for example), that the construction of a shrine for the Goddess was 
planned at the same time as that for Siva. The examples known to 
us of roofed shrines added to the South-West and North-West of the 
liiga for GaneSa and Skanda respectively are also late, for instance at 
Tanjore (L’HERNAULT 2002:30-1); but these two appear also to have 
old shrines in these directions, without vimanas above them, in the 
prakara (see the iconographic plan of L’HERNAULT 2002:23). 


Bhrngin and Mahakala seem to have been neglected in the typical 
temple of the Tamil-speaking South, and the two remaining members 
of this group, namely Nandin and the bull, visualised in the East and 


NER 1969 and EDHOLM 1984, It may, we suspect, be partly Candedvara’s position in 
the North East in the circuit of the Ganegvaras that has led to his being placed in the 
North East; but his position there may predate his forming part of the circuit. Others 
have suggested or implied (see L’ HERNAULT 2002:30) his being identified with Siva (whose 
direction is the North East) or the fact that the North East is the ‘end of the circumambu- 
latory circuit’ and so the most convenient place for the devotee ‘to testify that he does not 
carry away the possessions of the god’ (ibid.), or the fact that placing him in the North 
East puts him near to the spout (gomukha) carrying away to the North whatever libations 
are poured over the liriga (ibid.). As for the North East being the end of the circumam- 
bulatory circuit, this seems as likely to be caused by Candesvara’s being positioned there 
as to be itself the cause of this arrangement. L’HERNAULT mentions (ibid.) that there 
are West-facing shrines that have Candeégvara in the North West without naming them. 
The West-facing temple to Sivasiirya that we have discussed above (ad 3-5) certainly has 
Tejagcanda in the North East. 

It is worth noting (as a piece of what could be regarded as counter evidence to our 
suspicion) that the Sivopanisat, a text of the Sivadharma-corpus, though it mentions only 
two others of this circuit (namely Nandin and Mahakala on the doorposts in 2:15), appears 
to assign the North East to Candega (Sivopanisat 2:17c-19b: 


tan mahanasam agneyyam pirvatah sattramandapam 17 
sthanam candegam aiganyam pusparamam tathottaram 
kosthagaram ca vayavyam varunyam varunalayam 18 
gamindhanakugasthanam ayudhanam ca nairrtam 
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West respectively, seem to have become confused together (see note 
ad 9-12). The bull is placed in the East in his own roofed shrine 
and is very generally referred to as ‘Nandin’. An additional ‘Nandin’ 
is sometimes placed on the left-hand side (as one enters) of one or 
more of the Eastern gateways. This human figure, referred to as Ad- 
hikaranandin, typically has his hands clasped in afjali and a weapon 
(often a sword) tucked into the crook of his arm (see L’HERNAULT and 
PICHARD 1990:65 and the iconographic plan [Fig. 36] on p. 61) and his 
face is typically that of a man (see Fic. 18) or that of a bull (see Fic. 
17), but it may also be that of a monkey (see Fic. 16), suggesting a 
rather complete confusion of the bull and the watchman-devotee, who 
was made by Devi to wear the face of a monkey (see fn. 41 on p. 100 
above). We do not know whether the first appearances of these various 
developments have been traced and pinpointed in time and place. 


Emmanuel FRANCIS has kindly pointed out to us (letter of 20.vi.2005) 
that the representation of a monkey-faced guardian that should prob- 
ably be identifed as Nandin is to be found to the entrant’s right of a a 
rock-cut Pandya shrine in the deep South, namely that of Kunnattur 
(Kunnattiir), near Madurai: see Fic. 15. This figure is referred to 
by SOUNDARA RAJAN (1998:89), who compares it to another monkey- 
faced doorkeeper in Kottukkal (Kottukkal), near Anchal in South Ker- 
ala (1998:107 and Plate XLVII), which has no partner guarding the 
left-hand side. SOUNDARA RAJAN identifies both monkey-faced figures 
as Hanuman, or rather as ‘nandi in the manifestation of Hanuman’, 
following an interpretation of a verse of the Ramayana that is absent 
from the text of the critical edition and that appears not to be con- 
sistent with its version of Nandin’s prophetic curse.!!° The dating of 
these rock-cut Pandya and Céra shrines is uncertain. 


The apparent randomness of the presence or absence of shrines within 
the prakara for the members of this circuit in South Indian temples is 
echoed in the Mohacidottara, f. 19v: 


ajam nandim mahakalam praci va vajrapaninam 


115Nandin curses Ravana thus in Ramayana 7.16:14-15: 


yasmad vanaramirtim mam drstva raksasadurmate 
maurkhyat tvam avajanise parihasam ca muficasi 
tasman madriipasamyukta madviryasamatejasah 
utpatsyante vadhartham hi kulasya tava vanarah. 


170 


Pancavaranastava 


ardhanarigvaram siryam agnyeyam va hutasanam 
matrcakram ganesam va krtantam daksine sthitam 
aSvinau snayusannaddham nirrtim nairrte nyaset 
mrtyughnam yoginam deyam varune varunam nyaset 
sanmukham visvakarmanam vayavyam enagam nyaset 
kuberam lokapair yuktam saumye devim umam nyaset 
cakrinam candanamanam Isanam va svagocare 
prasadabhimukhah sarve madhyasiltravivarjitah. 


e snayusannaddham nirrtim nairrte ] conj.; 
snayu(bhrngt)sannaddham nirrtyannairrte MS 


68 Again, although the Mahakala here has four arms, whereas the one 


in verse 11 has only two, we assume them to be the same figure. 
His position here to the South-East might be held to confirm the 
‘common-sense’ assumption (ad verse 11) that he was to be placed 
to the worshipper’s left on the doorpost, in other words to the South 
of the Eastern door. We have adopted the Mrgendrapaddhatittka’s 
pairing kapalakhadga- and khetatrisila- against all the manuscripts, 
since with this configuration the prescription conforms to the repre- 
sentation at the base of the Sadagiva shown in Fic. 44 and with that 
given in the Pratisthalaksanasarasamuccaya 6:245-6 (quoted above ad 
9-12): see Fic. 10. It is also confirmed by the visualisation given in 
§ 26 on p. 226 of the Kriyakramadyotika: 


trinetrah pinakrsnango babhrusmasrusiroruhah 
mundakhadgau khetasile mahakalo vahan karaih 


Both in our texts and in the images the munda (severed head) and the 
kapala (skull-bow]) seem to alternate freely. 


69 For one account of how Bhrnigin became emaciated, see Haracaritacinta- 


mani 6, which recounts how Bhrngin, a convert (since, as the previous 
chapter recounts, he had been the demon Andhaka and had requested 
Siva to transform him into one of his bhaktas), was so single-mindedly 
devoted to Siva that he refused to worship the universal mother Parvati 
and actually rejected from his body all the fleshy parts that are, ac- 
cording to popular notions of embryology, the legacy of the mother 
(prakaSa 6:15b-16): 


... svayogena baliyasa 


atyajan matrkam bhagam tvaimamsadi Sariratah 
tatah prabhrty asthiseso vavrte sa ganesvarah 
anamrah paramesvaryah sivabhaktiparayanah. 


His emaciation, though it may be accounted for differently elsewhere, is 
an invariable characteristic, hence the description we conjectured and 
found confirmed in Ep: snayvasthitvannibaddhangam (‘whose body is 
made up of sinews, bones and. skin’). No mention is made in our text 
of his having three legs, which he typically does in Cola-period rep- 
resentations (see, for example, the small dancing three-legged figure 
beneath the left leg of the Natega at Gangaikondacolapuram (Kankaik- 
kondacdlapuram) of which a photograph appears in GANAPATI STHA- 
PATI 2002:67). A small image of Bhrngin dancing appears beneath 
the Sadagiva of Fic. 45. The prescription of the Pratisthalaksanasara- 
samuccaya (6:247-8) is more detailed (Fic. 14): 


krSah Siravanaddhangas tv asthicarmavagunthitah 
vrddharapah sikhi hrstah ksamakuksih supandurah 247 
trinetrah silapanis ca kaupini ghrstakircakah 
bhrigiritiganag caiva nrtyan nityam sivagratah 248 


 9247b °gunthitah ] em.; °gunditah Ed. ¢ 248c °ganag ] em.; 
°ganas Ed. 


In the Kriyakramadyotika he is also dancing and is given a top-knot 
(sikha), but there his attributes are a stick and a rosary (§ 26, p. 226): 


nirmamsavigraho bhrngi §veto dandaksasittradhrk 
nrtyams trinetrah sasikho devalokanatatparah 


70 proktariipayutam |] This refers back to the description of Ganapati in 
verse 6, who in that place is black. We are uncertain about his 
colour here: we at first accepted the reading raktam of the major- 
ity of sources, until we became aware of P3’s reading, which probably 
confirms as original the Mrgendrapaddhatitika’s tryaksam. 


71 The point that the bull is dharma incarnate is made also in the Kriya- 
_kramadyotika (§ 26, p. 227) and in the Parva-Kamika (4:473c-474b): 


vrso vrsakrtis tryaksah kundendutuhinadyutih 
adharabhiito dharmatma pijyo nirrtigocarah. 
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The identification is made in Manusmrti 8:16a: vrso hi bha- 
gavan dharmah. For further details and references, see SANDERSON 
2004:437-8, fn.314 and 318. For the apparent conflation of Nandin 
and the bull and for the bull being placed in the East, perhaps as a 
consequence of this conflation, see notes ad 9-12 and ad 67 above. 


72 The principal option for the disposition of weapons in the twelve hands 


of Skanda differs only by one instrument in the Purva-Kamika, which 
has a sword instead of a bell, and the four-handed option given in 
padas cd is also to be found there (Pirva-Kamika 4:475-477b): 


sadvaktro balavesas ca dvadasaksas tathabhujah 
Saktikhadgapatakabjaprasakukkutadandabhrt 
varabhayadhanurbanamahaparasuman api 
caturbhujo dvibahur va bhavaty ekananah Sriyai 
Saktikukkutahastas tu varabhayasamanvitah. 


We may understand our verse thus: ‘Venerate in the NW the six-faced 
Sarabhava with twelve eyes [who rests] on the peacock, who is yellow 
and bears in his [twelve] hands a spear, bell, flag-staff, lotus, cockerel, 
dart, stick, the gestures of giving and of protection, a bow, an arrow 
and an axe, or, when he has a single face, with four hands, bearing a 
spear, the gesture of protection, a cockerel and the gesture of giving!’ 
Elsewhere, there is huge variation in what is held in the twelve arms (a 
quite different set of prescriptions appears, for example, in Pratistha- 
laksanasarasamuccaya 6:200-5 and a handful of others are tabulated 
by L’HERNAULT 1978:210-11). 


The arrangement of the attributes in the twelve hands is not certain: 
if we read them in a single sequence, assuming that the left hands are 
given first, then the abhaya and varada both end up on his right side, 
which is unusual; but we know from the Bengal Sadasivas that both 
these gestures can be on the same side. If we read them as a sequence 
of left and right pairs, then some obvious pairs (again abhaya and 
varada, but also bow and arrow) get broken up. And it is odd, if they 
are in pairs, to have the sixth and seventh (which should not form a 
pair) linked together in a dvandva (prasadandau). We have therefore 
preferred the first alternative in our iconographical table (s.v. Skanda). 
The illustration we provide (Fic. 40) does not appear to hold exactly 
the same attributes. 


The arrangement of attributes intended by Aghorasiva in the four- 
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handed visualisation is also not certain, but it is probably that given 
in § 26 on p.227 of the Kriyakramadyotika, which gives only a four- 
handed visualisation: 


caturbhujo balavesah skandah kanakasuprabhah 
Saktikukkutahasta$ ca varabhayasamanvitah 


73 The same two accoutrements of the goddess are to be found in the 
Mrgendra, which uses the same expression for the second of them: 
she stands upon a lion (kriya@pada 3:25c: ... harau devi) and she holds 
a mirror (kriyapada 3:24d: ...darpanodvaha). In the Kriyakrama- 
dyotika (§ 26, p. 227) she holds also a spear or trident (siladarsakara- 
dvaya). Note that in Kirana 20:34 (quoted in note ad 83-5 below) and 
in the Sarvajranottara (5:34) the circuit of Ganegvaras actually begins 
with the goddess in the North, a detail that is followed in the Pra- 
yogamanjart (16:64) and in the Saivacintamani (5:33), a seventeenth- 
century Orissan manual of worship. The Mrgendra, however, provides 
a precedent (kriyapada 3:22c-23b) for beginning in the East. 


74 Candeévara will be described in 101. 


75-82 An Avarana of 8 Lokapalas of the cardinal and intermediate direc- 
tions is common to accounts of mental worship (interior and exterior) 
and to temple iconography. Thus, as prescribed in the passage of the 
Sarvajnanottara quoted immediately below, we find inward-facing im- 
ages of them in vimanas arranged around the inside of the prakara 
of the great Tanjore temple (see Fig. 4 in L’HERNAULT 2002:23);146 
in niches around the outside of the vimana of the Airavatesvara tem- 
ple in Darasuram (L’HERNAULT 1987, tome 2, Pl. ico. II); and in 
niches around the outside of the soubassements of the Gopurams of 
the Darasuram and Chidambaram temples (L’HERNAULT 1987, tome 
2, Pl. ico. IV and V). In some places, we find shrines with lingas in- 
stead of images for them, for instance outside the enclosure of the 


116Tn fact, a number of these shrines are locked (e.g. those of Indra and Nirrti) or no 
longer house their images; but the splendid over-life-size images of Agni (in the corner 
of the kitchen, for the placement of which see fn. 114 on p.168 above), Varuna, Vayu 
(whom WESSELS-MEVISSEN, 2001:80, appears to have overlooked), and Tsana can still be 
seen in their proper positions, and the identity of some of the others can be determined 
from low-relief sculptures on the vimanas above their shrines. L’HERNAULT 2002 gives 
small reproductions of those mentioned, and also of Yama, in Plate 17 and she observes 
(2002:24) that their mounts are depicted in many places still visible on the corners of the 
roofs above them (see WESSELS-MEVISSEN 2001:80 and figures 297-300). 
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Chidambaram temple (kindly pointed out to us by Mr. Sivaraja D1ix- 
ITAR) around the inside of the enclosure of the Arunacalegvara temple 
(L’HERNAULT, PICHARD, DELOCHE 1990:61, Fig. 36), and along the 
course of circumambulation round the mountain (giripradaksina) at 
Tiruvannamalai (ibid. pp. 15-53). BRUNNER records (1990:21) that 
they are often represented simply by stone plinths (pitha) arranged 
outside the temple compound. : 


The Sarvajfianottara prescribes that shrines (mandira) for them should 
be attached to the enclosing wall of the temple such that they face 
inwards to face the main shrine (19:35-6, N,, £.36v; IFP T. 334, p. 112; 
GOML MS D 5550 [=M,], p.3 of 2nd sequence): 


prakarabhyantare ’stau tu parsvesu nyasya mandiran 
prasadabhimukhah karya na garbham tais tu bhedayet 35 
indrapavakadharmesanirrtivarunanilan 

kuberam ca tathaiganam sthapayet tesu devatah 36 


e 35b parsvesu nyasya mandiran] conj.; parévesva ~ nya 
mandirat N,; paréve vinyasya mantrirat M,; pargve vinyasya 
mantrara U T.334 e 35cd prasadabhimukhah karya 
na garbham tais tu bhedayet] em; prasadabhimukha 
karya na garbhan tais tu bhedayet N,; prasadabhimukhan 
kuryat na garbham tais tu vedhayet M,;  prasadani 
XdantidinaX mukhan kuryanna garbha taistu  vedhayet 
T.334 e 36ab °dharmeganirrtivarunanilan ] conj.; 
°dharmmena nirrtirvarunanila N,; ee 
M,; °dharmeganiftivarunanilat T. 334 


Many Saiva texts do not trouble actually to list all the Lokapalas and 
their weapons, presumably because they are considered to belong to 
the realm of samanyasastra. Perhaps the most detailed pre-tenth- 
century iconographic account is that of the Kirana, which is relatively 
close to Aghorasiva’s text here (Kirana 52:56c-62b): 


kuryad indram nrpam yadvad vajrinam bahulocanam 56 
airavatagajaridham bhadram apsarasavrtam 

vahnim kuryad ajaridham pingalam pingalocanam 57 
virasanam saptajihvam saksasiitram sasaktikam 

yamam kuryat sadandam tu sakopam mahisasanam 58 
tatsamanair vrtam viraih kruddham lokabhayanikaram 
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tathaiva nirrtim kuryat khadgahastam narasanam 59 
varunam pasahastam tu svetangam meghavahanam 

kuryat pitambaram vayum dhimram dhva jakaram calam 60 
mrgasanam ca raktaksam kuberam bhisananvitam 
mesaridham gadahastam pitam sah sito bhavet 61 
Silahasto vrsaradho jatamakutamanditah 


e 56c yadvad ] Ep; yaccad N,; yacca D* e 57c ajarudham ] 
D'E,; ajaripam N, e 58a °nam saptajihvam ] Ep; 
°nastham kurvvanam N,; °nam prakurvanam Di**; °nastham 
kurvita D* e 58cd sadandam tu sakopam] N,D**Ep; 
sakopam tu sadandam D'*** e 59ab viraih kruddham ] 
Ep; viram krsnam N,D' e 59¢ nirrtim] Ep; nairtam Nj; 
naihrtam D* e 60b megha® ] Ep; ripa°N,D* e 60d 
dhimram dhvajakaram calam |] N,D*; dhimradhvajakaraficalam 
Ep 61c mesariidham ] N,D*; nararidham E>; asvaridham 
EY 61d pitam igah sito ] N,; pitam ISam sitam D’; isanas 
tu sito Ep e 62ab giilahasto vrsariidho jatamakutamanditah ] 
Ep; silahasto vrsartidha jatamakutamanditah N,; silahastam 
vrsaridham jatamukutamanditam Dp 


It is probable that the account of the Somagambhupaddhati (SP4, 
II:129-38) derives from that of the Kirana and certain that it in turn 
served as the direct model for Aghoragiva, who incorporated it into 
his Kriyakramadyotika (§ 26, pp. 227-8): 


airavatagajaridham svarnavarnam kiritinam 
sahasranayanam gakram vajrapanim vibhavayet 129 
saptarcisam ca bibhranam aksamalakamandalum 
jvalamalakulam raktam Saktihastam chagasanam 130 
krtantam mahisaridham dandahastam bhayanakam 
kalapagadharam kalam dhyayed daksinadikpatim 131 
raktanetram Savaridham nilotpaladalaprabham 
krpanapanim asraugham pibantam raksasesvaram 132 
nagapasadharam hrstam ratnaughadyutivigraham 
éagankadhavalam dhyayed varunam makarasanam 133 
apinam haritacchayam viloladhvajadharinam 
pranabhiitam ca bhatanam harinastham samiranam 134 
kuberam mesam asinam sagarvam kharvavigraham 
svarnacchayam gadahastam uttarasapatim smaret 135 


Panicavaranastava 


iganam vrsabharidham tristlavyaladharinam 
garaccandravadatam ca candramaulim trilocanam 136 
anantam pundarikaksam phanadasasatair yutam 
vidyuddamapratikasam kirmariidham prapijayet 137 
pinam pitan caturbahum brahmanam caturananam 
hamsayanam ca bibhranam dandaksasrukkamandalum 138 


e 133c ratnaugha®? ] BRUNNER; raktaugha® Kriyakramadyotika 
e 135a mesam asinam ] BRUNNER; manujasinam MS D, Kriya- 
kramadyotika e 135c svarnacchayam ] BRUNNER; rakta- 
cchayam Kriyakramadyotika e 137b °satair BRUNNER; °Sati° 
Kriyakramadyotika (which inverts the order of verses 137 and 138) 
¢ 137d prapijayet |] BRUNNER; krtanjalim MS D, Kriyakrama- 
dyotika 


We have not discussed early variation in the lists of Lokapalas, nor 
have we provided illustrations of them, since we may instead refer the 
reader to the monograph of WESSELS-MEVISSEN 2001. 


77 It seemed odd to us that Yama should have been described as 
carulocanam, the epithet transmitted by almost all our manuscripts, 
and we were of course tempted to adopt Ep’s ghoradarsanam, but 
hesitated because of the suspicion that it might be a rather free guess 
on the part of the editor; the discovery of Pj presented us with the 
reading ghoralocanam, which we have adopted. | 


81 In place of Kubera, some tantric texts give Soma as the protector of 
the North (e.g. Jayakhyasamhita 7:74, Paramesvarasamhita 11:98c- 
99b [=ISvarasamhita!!? 9:96]). Instead of the mace (gada), the 
Paramesvarasamhita assigns Soma a weapon called Sisira, which is 
mentioned as the weapon of Soma in Ramayana 1.26:19. Most 
Saiddhantika sources, however, follow the Kirana and Sarvajnanottara 
in having Kubera. Rare exceptions are the Suayambhuvasiitrasarigraha 
(4:67) and the Uttara-Karana (e.g. 24:230). (Soma appears also among | 
the mantras of the Lokapalas after SP 1, I:71 in the text that BRUNNER 
has accepted, but the KSTS edition there has Kubera, which should 
be adopted in the light of the quotation given in the note ad 75-82.) 


17For the dependency of the /svarasamhita on the Paramesvarasamhita, see MATSUBARA 
1994:28-31. 
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As reflected in the apparatus to the passages of the Kirana and the 
Somagambhupaddhati quoted in the note ad 75-82 above, there is con- 
fusion about Kubera’s vehicle. Saiva texts appear to favour the ram 
over a human vehicle (thus also Pratisthalaksanasa@rasamuccaya 6:316), 
but our text has him sitting on his treasure instead. (Cf. Rao 1914, 
Vol. II, Part II, p.536.) In South Indian representations, for instance 
that of the sequence of all the ten Lokapalas of our text carved in 
relief into three walls of the cella containing the high Cola life-size, 
free-standing Bhiksatanamirti at Brahmadesam (near Tirunelveli), 
Kubera appears instead upon a horse. 


83-5 Brahma is said here to be visualised in the form that has been de- 
scribed above (proktakaram), but this must presumably refer only to 
such details as his beard and colour (yellow), since he holds different 
attributes in verse 14. 


tatraivordhvadisanatham ] We assume that this means that Brahma 
is to be visualised also in the NE, this being a way of represent- 
ing the upwards direction on a flat plane (see note on 22). Visnu 
is not explicitly said to be placed in the SW (to represent down- 
wards), but we may assume that this is intended. The inclusion of 
these guardians of the ninth and tenth directions is not invariable: 
we have seen them included in the Somagambhupaddhati 4, I1:137-8 
(quoted in the note on 75-82 above), and this is typical in later sources, 
but we have seen them omitted in Kirana 52:56ff (quoted above in the 
same note), and they are also omitted, for instance, in Padmasamhita 
kriyapada 10:135 and Visvaksenasamhita 5:33 and 20:182, and in the 
Pratisthalaksanasa@rasamuccaya’s account of Lokapalas (6:310-17). In 
the Jayakhyasamhita, all ten appear, but Visnu is replaced by the ser- 
pent Sesa (13:121).!18 The same is the case (though the name given is 
Ananta) in Paramesvarasamhita 11:100c-101b [=Jsvarasamhita 9:98], 
in Ajita 20:221, in Prayogamanjart 16:66. (We should note that their 
weapons also differ in the Vaisnava sources (see note ad 94-5 below).) 
The Mrgendra is not explicit on the point, but Narayanakantha’s com- 
mentary (on kriyapada 3:22c-24b) reveals that he does not include 
them, since he gives a list of only 8 vehicles on which the Lokapalas 
are mounted. BRUNNER plausibly suggests that they are a relatively 
recent addition (1998:120, fn. 280). But they go back at least to the 
time of the Kirana, for, although they may be missing from the icono- 


"SRASTELLI (1999:308) mistakenly records that the serpent is to be placed at the top. 
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graphical prescriptions of its chapter 52, they are listed in its account 
of the circuits in chapter 20, the text of which is defective in the edition 
and therefore worth quoting (Kirana 20:33ff): 


nyastvanantam purah suksmam nyaset pascac chivottamam 

ekanetraikarudrau ca trimirtim srigalam tatha 33 

sikhandim nyasya raktaigam pascat pitambikam nyaset 

Suddhavaidiryavac candam nandih syat padmaragavat 34 

haritas tu mahakalo bisinipatravad ganah 

kundavad vrsabho bhrnigi sanmukho vidrumam yatha 35 

udagdiktah kraman nyastva vayavyantan ganesvaran 

indro vahnir yamo rakso varir vayur dhanadhipah 36 

sano brahma visnus ca pirvad arabhya pujayet 

hemapingaladhimrambubisinikundacandravat 

pravalakendunilaval lokesas ca kramoditah 37 

nyastva vajram nyasec chaktim dandam khadgam ca ban- 
dhanam 

dhvajam gadam trigtlam ca padmam cakram kraman nya- 
set 38 


e 33a purah] Ep; punah N,D*EQ © 33c ekanetraikaru- 
drau ca] Ep; ekanekaikarudrastu N,; ekenaikaikarudram tu 
iE: e 33d érigalam tatha] N,D'; érigaLam nyaset Ep 
e 34ab Sikhandim nyasya raktahgam pascat pitambikam nyaset ] 
conj.; sikhandi nyasya raktamgam pascat pitambikamyaset N,; 
gikhandinam nyasya raktaigam pascat pitambikam nyaset ] D*; 
Sikhandinam ca vidyesan raktan(rakta Ey) pitambarannyaset 
Ep e 34d nandih syat] conj.; mandi syat N,; nandY 
syat D'; nandinam Ep e 35b bisinipatravad ganah | 
em.; bhisiniyatravad ganah N,; bi(bhi D'**)Sintpatravad ganah 
D'; om. Ep (eyeskip) ¢ 35c-37a] D*; om. Ep (eyeskip) 
e 35c bhragt] D’; bhrngi N, e 36ab udagdiktah kraman 
nyastva vayavyantan ganesvaran] conj.; udadigktah kraman 
nyastva vayavyanta ganesvarah N,; udagdiksu kraman nyastva 
vayavyante ganesvarah D’ e 36cd rakso varir] conj.; 
rakgorvarir N,D? © 37b parvad ] D'; pirvar N, e 37c 
pravalakendunilaval ] conj. (unmetrical); pravalakendunilava N, ; 
pravalakendranileval D'; pravalakendranilabha Ep e 37d 
lokegag ca kramoditah ] Ep; lokesasakramaditah N,; lokesah 
sakramaditah D’ e 38ab nyastva vajram nyasec chaktim 


dandam khadgam ca] Ep; nyasta vajram nyasec chaktir 
dandakhadgo tha N,; nyastam vajramkusge gaktirdandah khadgo 
*tha D?  38c dhvajam gadam trigtlam ca ] Ep; dhvajo gada 
trétlam ca N,; dhvajo gada trisilam ca D’ e 38d kraman 
nyaset | D*; krama nyaset N,; ca vinyaset Ep 


Another early context in which the directions of Up and Down oc- 
cur is that of cosmography. The 100 Rudras that bear the egg of 
Brahma are divided into ten groups in the ten directions and said 
to have the power of the Lord of their direction. The names of 
the Rudras of Up and Down appear (with various corruptions) in 
Nigvasa Guhyasiitra 7:101-5 (f.64r), Svayambhuvasitrasarigraha 4:58— 
62, Kirana 8:105c-108b, Tantrasadbhava 10:685-8, Matarigavidyapada 
93:14-16 and 23:41-3 and (without mention of the Lokapalas) in 
Mrgendravidyapada 13:133c-135b and Sarvajnanottara 9:49 and 9:59. 
In what are probably the two most ancient of these passages, namely 
those of the Nisvasa Guhyasitra and the Svayambhuvasitrasangraha, 
the guardian of Down is Ananta, but the guardian of Up is Sambhu 
instead of Brahma. In the Parakhya too, when the 100 Rudras are 
reduced to a list of 10 principals (5:143), it is Sambhu and Ananta 
who rule Up and Down. 


Thus it seems that the earliest Saiva guardians of Up and Down were 
Sambhu and Ananta respectively, and that these were supplanted by 
Brahma and Visnu, conceivably because this echoed the Saiva myth of 
Siva’s appearance as a cosmic liriga of which Visnu and Brahma were 
unable to find respectively the bottom and the top. 


As for 85cd, as we have constituted it, we take it to mean: ‘alterna- 
tively, I venerate him as four-armed and three-faced, resting on the 
serpent as his bed.’ In other words, we assume that the first visuali- 
sation is of Krsna, given in 84-85b, and that the second is of a cosmic 
Visnu. The attributes of the four arms are presumably the same for 
both. 


88-95 There are similarities in the visualisations and even in the wording 


of the descriptions of the ayudhapurusas that are the weapons of the 
Lokapalas quoted with attribution to the Visnudharmottara by MANI 
(1985:42-3), who is in turn quoting from Rao (1914, Vol. 1, Part Il, 
Appendix C, p.78). The passage of parallel descriptions, which we 
have not been able to trace in the Visnudharmottara, therefore helps 
us to correct our text, but it can also be somewhat corrected against 
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ours, and against what may in fact be one of its sources, namely the 
Kriyakramadyotika, which gives many of the same visualisations in 

§ 26 on p.229, begining with a half-line that Rao does not quote: } 
vajram syat purusah sthilah karkaso ’tidrdho bali. RAo begins as 
follows: 


Saktis tu yosidakara lohitangi trikasrita‘! 

dando ’pi purusah krsno ghoro lohitalocanah'” 
khadgaég ca purusah syamagarirah kruddhalocanah 
pagah saptaphanah sarpapurusah pucchasamyutah'?! 
dhvajas tu purusah pito vyavrtasyo mahabhujah'”? 
gada pitaprabha kanya supinajaghanasthala 

trigilam puruso divyah subhrah syamakalevarah'* 


The remaining descriptions in RAoO’s passage are not parallel with 
ours: 


Sankho ’pi puruso divyah suklangah Subhalocanah 

hetir +bahutithi sa} strt bhindih syamatanuh puman 

Sarah syat puruso divyo raktango divyalocanah 

dhanuh stri padmaraktabha mirdhni piritacapabhrt 

evam astrani pijyani janiyat paramesvare!~* 

uktanam caiva sarvesam mirdhni svayudhalanchanam 
bhujau dvau tu prakartavyau skandhalagnau sada budhaih. 


The Kriyakramadyotika, however, (ibid.) adds two more parallel half- 
lines: 


padmam ca puruso divyah suklangah subhalocanah 
Sataracakrabhrn mirdhni cakrah §yamatanuh puman 


The Matariga does not describe each in detail, but gives the general 
instruction that their heads should be marked in some way with the 


N9trikagrita ] conj.; vrkaésrita Rao; trikonaga Kriyakramadyotika. It is more plausible 
that she should stand on a triangle (trikona in our text), a symbol of female power, than 
on a wolf. MANI implies (1985:39) that ‘Agamic texts’ give the wolf as her vehicle, but he 
cites none, and we assume that he is basing himself on this passage alone. 
20crsno ghoro ] RAO; krsnavapur Kriyakramadyotika 
121 sarpa® ] RAO; sarpah Kriyakramadyotika 
22mahabhujah ] Kriyakramadyotika; mahabalah Rao 
'23divyah subhrth gyamakalevarah ] Rao; divyo nabhassyamakalebarah Kriyakrama- i 


dyotika 
A ek ein RR, tee | 
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weapons they represent before specifying the material of which each 
should be made (kriyapada 14:15): 


vajradinam tu ripani prakurvita sivastravit 
svastrordhvasirasah sarve kartavyas castranayakah. 


Very different visualisations appear in ParameSvarasamhita 11:120ff 
[=Isvarasamhita 9:118ff], where there is no mention of their heads 
wearing or having the shape of the implements they represent. We have 
not been able to find South Indian stone images of these figures, unless 
one were to include the Pallava-period watchmen at the entrances to 
Saiva shrines that appear to represent the trisiila (see Fic. 24). (The 
watchmen that represent the parasu are not relevant since none of the 
guardians of the directions holds an axe.) We have, however, seen 
what appears to be a complete set of all ten of the ayudhapurusas 
of the Lokapalas that belongs to a buried horde of fine Cola bronze 
sculptures discovered by chance in 2003 and dug up from inside the 
outer prakara of the Agniévara temple in Tirupugalur (Tirupukalir), 
Nannilam Taluk, Tanjore District. The sculptures have not yet been 
thoroughly cleaned and restored and we were only able to examine 
them (without photographing them) in a poor light from behind bars. 
Each appears to be a little over a foot high and with a single pair of 
hands clasped in afjali. Each one stands and has his or her distinctive 
weapon rising out of his or her headdress. No mention is made in our 
text of the postures of these figures, but the Kriyakramadyotika (§ 26, 
p. 229) has them on lotuses with hands clasped in afijali: 


sarvany anjalihastani padmasamsthani purvatah 
vajradyankitaSirsani bhavayet pancamavrtau 


Since we have no older images to show, we have included a reproduc- 
tion of a modern engraving of a trigilapurusa (FIG. 12) in a book of 
miscellaneous illustrations relating to pija published from Devakottai. 


From perusing GIULIANO 2001, which deals almost exclusively with 
vajrapurusa, we feel that the investigation of the iconography of 
ayudhapurusas is in the hands of someone much more competent than 
ourselves. 


93c The reading trisilacihnasirasam of P} would enable us to dispense with 
the somewhat banal SaSvat, but it receives no support from the many 
other sources that give testimony here and we have therefore decided 
to treat it as an invention of the scribe of Pj or a close antecedent. 


94-5 In Vaisnava texts that have Ananta for the downward direction (but 
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not in Saiva texts, such as the Ajita or the Prayogamanjarz), his 
implement is the ploughshare (stra, langala, hala) (Jayakhyasamhita 
7:86-87b, Paramesvarasamhita 11:128c-129b [=Isvarasamhita 9:126}). 
The Paramesvarasamhita also supplants Brahma’s lotus with a club 
(musala) (11:129c-130 [=Isvarasamhita 9:127-128b]). Somasambhu- 
paddhati 4, 11:137-8 (quoted above in note ad 75-82) do not mention 
the weapons of the Ananta and Brahma as Lokapalas, but they are 
given as the cakra and the in SP 4, If:111. 


96 For tantric developments of the Vedic notion that fire has seven tongues 


see BRUNNER s.v. agnijihva in Tantrikabhidhanakosa I and TORzSOK 
s.v, jihva in Tantrikabhidhanakosa 11. 

The fire in the initiate’s obligatory daily fire-rituals (agnikarya) is 
conceived of as being born from the union of $iva and Sakti, who in 
this context may be known as Vagiéa and Vagisi, and is then given a 
number of life-cycle rites, including that of ‘name-giving’ (namakarana, 
in which it is given the name Sivagni (see, e.g. Mrgendrakriyapada 
6:4ff; Somagambhupaddhati SP1 4:8ff, KSTS 258c-259b). The five 
faces referred to are of course those of the five brahmamantras. 


97 asrayanugunanvitam is problematic: we are assuming that it means 


98 The classes of deities to whom bali is first offered (the antarbali) at 


“with qualities appropriate to the locus’, though this is perhaps rather a 
translation of asrayanugunagunanvitam. What it means, then, is that 
fire should be visualised as Sadagiva, but as a Sadagiva with some of 
the qualities of fire. In the Kriyakramadyotika (§ 21, p.171), Aghora- 
Siva actually first prescribes visualising fire as Brahma, but then adds 
that alternatively one may visualise fire as a red Siva: yadva sa ca 
raktatanus tryaksah sivayudhabhujanvitah. It is presumably this al- 
ternative prescription that is followed in our text. 


We have adopted E,’s haviradana®, but perhaps one could defend 
the transmitted haviradanatatparam by assuming it to consist of the 
verbal noun adana (from ,/ad, ‘to eat’) with the verbal prefix a. 
(haviradana® would be unmetrical, since either the second or third 
syllable of the pada should be long.) We are not aware of any other 
attestation of such a word. It could be argued that ‘eating the obla- 
tions’ is more appropriate of Sivagni than ‘taking the oblations’, which 
is what Agni does. 


C=.) oo) 
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the end of the agnikarya are, according to the mantras after Soma- 
gambhupaddhati 1, IV:60, KSTS 275c-276b and Kriyakramadyotika 
§ 60, pp. 127-8, and according to Pirva-Kamika 8:107-110: Rudra, 
Matr, Gana, Yaksa, Graha, Asura, Raksasa, Naga, Naksatra, Rasi, 
Vigva and the Ksetrapala. (Lists in earlier sources seem not to be so 
specific.) We have accordingly adopted sagrahams tan/ vande daityan 
atha, which might be rendered: ‘...and I venerate those Asuras, to- 
gether with the Grahas’. 


The fanged black Ksetrapala holding a spear (or trident?) and with 
reddish discoloured hair that stands on end is, at least in form, a type 
of Bhairava, with whom the Ksetrapala is commonly associated (see, 
e.g., LADRECH 2002:167, n. 8). We have not been able to find a par- 
allel for the rather simple iconographical form that appears here, even 
though we have to hand now the photographic survey of a thousand 
odd Bhairavas published on CD by LADRECH (2004). By far the com- 
monest in the Tamil-speaking South is a four-armed type that we have 

illustrated (Fic. 42), whose front arms carry the trident (on the deity’s 

right) and a kapala. In temples of the Céla-period or later, it is typical 
to have a four-armed representation of Ksetrapala of this type placed 

against the wall of the innermost prakara in the North East corner. 
There are, however, two-armed versions included in LADRECH 2004 
that are similar in all respects except that they have only the front 
two arms (e.g. IFP photothéque numbers 174-3, 295-6, 1138-7, 2038-7, 
2038-8). It is perhaps conceivable that Aghorasiva in fact has in mind 
such a two-armed form and omits to mention the kapala held in the 
left-hand, since he is fitting a sketchy description into less than a half- 
line. As for the simple two-armed form discussed by LADRECH 2002, 
it bears a club rather than a gala and may be ‘late’ (but cf. the Ksetra- 
pala, not explicitly identified with Bhairava, of Jayakhyasambhita 7:29). 
NAGASWAMY’s recent article (entitled ‘Ksetrapala’ 2003:148-57) ar- 
gues that Ksetrapala should be distinguished from Bhairava because 
of the former’s protective function (2003:149), gathers together a num- 
ber of iconographic prescriptions for two-, four-, six- and eight-armed 
Ksetrapalas and refers to some bronze and stone examples in South 
India. None corresponds to the prescription in our text, which is sim- 
ilar to that of Pratisthalaksanasdrasamuccaya (6:325), except that the 
latter is for many Ksetrapalas (Fic. 41): 


babhrukegogradamstrasyah krsnavarna bhayankarah 
kapalamalinah giladharinah ksetrapalakah. 
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99 In the Kriyakramadyotika, after the rite titled japadana that partly 
consists in the declamation of Svdyambhuvasutrasarigraha 18:36-8 (= 
Somagambhupaddhati 1, 11:95, 97-8, KSTS 210, 212-13), the ven- 
eration of Siva in the body of the guru is prescribed (§ 53, p. 119): 
tad anu devasyagneyadigbhage sakrtprayogenasanam saduttham!” 
va dattva, tatra mirtitvena gurumirtim!* martimantrena vinyasya, 
tasyam sivam avahya, padyadikam dattva, gandhapuspadibhir ab- 
hyarcya, sivam dhyatva, ‘Srimaddesikapadebhyah sasaktibhyo namo 
namah’ ityadistotradibhis tosayet. The body of the guru is alluded 
to at this point in the Somasambhupaddhati, but as part of a list of 
possible substrates of worship, including the book (presumably a ref- 
erence to the veneration of the vidyapitha). It is perhaps Aghorasiva’s 
innovation to include the veneration of Siva in the guru’s body and in 
the vidyapitha as stages in the daily ritual. 


100 The verse that Aghorasiva offers in Kriyakramadyotika § 54, p. 120, is 
extremely similar: 


sakalajnanaham visvavijnanapradam ISvaram 
vidyapithastham adrtya manovagvigrahair namah. 


Nirmalamani explains (p. 120) that vidyapitha means one’s own Saiva 
scripture in general or one’s own particular scripture (when imagined 
as a throne for the Lord): vidyapitham tavat srimanmrgendradisva- 
svasamhita. BRUNNER has a few words to say on the subject in her an- 
notation to Mrgendrakriyapada 3:56c-57b, which mentions this form 
of worship (1985:73, fn. 4). 


101 Essentially the same visualisation is given in the Somagambhupaddhati 
(SP1, V:2-4, KSTS 292c-295b) as also in the Pratisthalaksanasara- 
samuccaya, but snakes are added to his wrists and to make his sacred 
thread and no mention is made of a tiger-skin (Pratisthalaksanasara- 
samuccaya 17:15d-17): 


... pragvac candesvaram yajet 15 
dhyayen navambudabhasam caturvaktram caturbhujam 
tryaksam candrajatajitam diptasyam phanikankanam 16 


125This designates the throne of worship, or perhaps in some contexts an abbreviated 
throne of worship, in which there are six essential elements: the mantras of Ananta, 
Dharma, Jiiana, Vairagya, Aigvarya and the lotus. See BRUNNER 1963:128, fn. 2. 

126surumirtim }] conj.; gurumirti Ed. 
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Silatankodyatakaram kamandalvaksamalinam 
mahoragopavitam ca prapannartivinaganam 17 


¢ 16a navambu°® ] em.; na vambu® Ed. e 17a °dyatakaram ] 
conj.; °dyatam hastam Ed. e 17b °malinam ] conj.; 
°malikam Ed. (The conjectures are supported by the readings 
of the manuscript of the Mayasarigraha and by its commentary, 
the Bhavaciidamani [f.61v] : see below.) 


‘...He should worship Candegvara as before; he should visualise him 
as the colour of new rain-clouds, four-faced, four-armed, three-eyed, 
with a moon on his crown of matted locks, with glowing faces, with 
snakes as bracelets, his raised hands holding a trident and hatchet, 
equipped with small water-pot and rosary, a sacred-thread made of 
a great serpent, the destruction of afflictions for those who approach 
him.’ 


We also find the same visualisation, with snakes added, in the Kriya- 
kramadyotika (§ 26, p. 227): 


cande§vara$ caturbahus caturvaktras trilocanah 
bibhrat kamandalum Silam aksasitram paragvadham 
mahoragopavitadhyas tannivartitakaikanah 

dhyeyo navambudabhasah samayadiniyamakah 


The snakes are also to be found in the visualisation of the Jnana- 
ratnavali, which also has four faces and seems to have the at- 
tributes paired in the same way as in the Pratisthalaksanasara- 
samuccaya (GOML R 14898, pp.139): silam kamandalum vame 
dakse!?’ taikaksamalinim (scil. mirtim). For this four-armed, four- 
faced visualisation in the paddhatis, the only scriptural precedents we 
have found are those in the Mayasarigraha and the Mohaciidottara. 
The first of these was evidently the source for the Pratisthalaksana- 
sa@rasamuccaya, the above-quoted visualisation of which (17:16-17) is 
to be found on f.45r of the fragmentary codex unicus of the Maya- 
sargraha, and it seems to be echoed too in the visualisation of the 
Kriyakramadyotika. The Mohacidottara’s visualisation is as follows 
(£. 35v): 


krsnavarnam caturvaktram tryaksam candahibhisanam 
Silatankakaram bhimam kamandalvaksamalinam. 


127Vame dakse ] conj.; vamadakso MS 
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The Brhatkalottara may intend to give two visualisations, the first of 
which may the same as that of our text, but the text is not clear 
(candayagapatala 13c-14: NGMPP B 25/2, f. 511; B 24/59, f. 45r): 


Silatankadharam dhyayet kamandalvaksasatrinam 13 
mahabhujam mahoraskam bhinnanjanacayopamam 
ekavaktram trinetram ca tamkaksamabhayapradam 14 


e 13c gilatankadharam dhyayet] B 24/59; salamkusakaram 
dhyayet B 25/2 ¢ 13d °sitrinam ] em.; °siitrikam B 24/59; 
°siitranam B 25/2 e 14a mahoraskam ] B 24/59; gameraska 
B 25/2  14c ekavaktram ] B 25/2; evavaktram B 24/59 


This divinity is very commonly represented, and apparently from early 
times,!28 in South Indian temples, but not, it seems, in other parts of 
the sub-continent (DE MALLMANN 1963:66). But this absence in the 
North may be the result of his not having been recognised. SANDER- 
SON (2004:437, fn.317) has pointed out that although no images of 
Candegvara appear to have been discovered in Cambodia, a handful of 


1281) the Pallava area, the earliest images, pointed out to us by Valérie GILLET are 
perhaps those of the Kailasanatha in Kancheepuram. Among these is a free-standing 
image that has been placed in front of the CandeSvara that has been carved in relief in 
the North-East of the prakara; but this, as Valérie GILLET has kindly shown us, must 
have been placed there (or perhaps re-placed) recently, since it is not there in an earlier 
photograph of the IFP. 

Note also that the rock-cut images of Candegvara outside six of the Saiva caves at 
Bhairavakonda (in Kanigiri Taluk, Nellur District, Andhra Pradesh) are to the North 
East of the lingas to which they belong: see PATTABIRAMIN 1971, Plates XXXVII, XLII, 
XLV, L, LVI, LVIII. In these cases, however, the position of these figures to the North-East 
of the liigas might simply be an accidental result of their being placed as guardians of 
the each shrine’s right flank, facing Ganesa, the counterpart ‘doorkeeper’ on the left flank. 
This arrangement is thus closely comparable with what we find at Arittapatti (Aritta- 
patti) and at Devarmalai, where the figures face the approaching worshipper with Ganesa 
on the worshipper’s right instead of the left (see Fic, 32 and discussion thereof). 

A clearer case, however, is that of the Candegvara sculpted out of the rock around the 
turn of the eighth to the ninth century to the North East of the lingas in the Vagisvara 
shrine at Malaiyadipatti (Malaiyatipatti), for here it seems certain that the figure has been 
placed in the North East because it was required to be there: see Fic, 35 and discussion 
thereof. 

Perhaps among the earliest datable evidence for a cult-statue of Candeévara being placed 
in a separate walled shrine within the inner prakara to the North-East of the principle 
shrine is a mid-tenth-century Vatteluttu inscription on the outside of the North wall of 
just such a shrine (SII, vol. XIV, No. 68, p.46), which was pointed out to GooDALL in 
situ by To. PARAMASIVAN. 
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Cambodian inscriptions refer to his having been installed in temples 
there. 


What is distinctive in most early (i.e. pre-Cola or early Cola) Southern 
sculptures is his mop of matted hair (jatabhara as opposed to jata- 
mukuta), his axe!*° and his seated posture with one leg down (see 
Fic. 36). Some of these early images, however, carry a club instead 
of an axe (see Fics. 31 and 33), which leads some to speculate about 
some link (perhaps only one of iconographical confusion: see Fic. 32 
and description thereof) with Lakuliga and, furthermore, might appear 
to suggest that they might have belonged to a period before the South 
Indian super-bhakta (in whose legend the axe is crucial) had come to 
be identified with the consumer of nirmalya. Already in the Tévaram, 
however, beside the plentiful references to Candegvara cutting off his 
father’s legs (e.g. 4.65:6, 7.39:3, etc.), we also find what appear to be 
allusions to his receiving nirmalya.!°° Furthermore, as pointed out 
to us by Emmanuel FRANCIs (letter of 18.vii.2005), in the version 
of the myth recounted by Cékkilar in his Periyapuranam, Candesvara 
reaches out for a stick to smite his father’s legs and the stick transforms 
itself into an axe;!°! in other words, even the South Indian bhakta 


129The earliest surviving ‘descriptions’ give him this feature: Ur-Skandapurdna 170:3cd: 
candeSvarag candavapur mahatma jvalatpradiptograkutharapanih; Nisvadsa Milasitra 
5:22cd, f.21r, (after an account of diksd): aparedyur yajed devam candifam tanka- 
dharinam. Cf. Kirana 23:7cd. 

199See, e.g., 1.106:5ab (of Nanacampantar): 


en ticaiydr makila elil malai-y-um pdpakam-um pantu 
canti tola alittan avan talum itam vinavil... 


‘If you ask about the place where, in olden times, while the Lords of the eight directions 
rejoiced, and CandeSvara prayed for beautiful garlands and food, He who gave, bending 
down [to give them(?) resides]...’. See also 7.65:2a (of Cuntarar): aniko] atai am pin 
manimalai amutuceyta amutam peru canti.... ‘CandeSvara, who receives garlands of 
jewels and beautiful gold and garments that [He] had taken and worn, (and who receives] 
the food offering (amutu) which has been made nectar [by having been eaten by Him], 


131 Periyapuranam 1256: 


cintum polutil atu ndkkun ciruvar iraiyir riyOnait 
tantai-y-enavé-y-arintavan ran ralka] cintun takutiyinan 
muntai marunku kitanta k6l etuttarkk’ atuvé muraimaiyipal 
vantu maluvayita-v-erintar; man mél vilntan maraiy6n um. 


‘While [the milk] was spilling, the child watching it realised that his father was wicked 
towards God, {and] because his [father’s] feet deserved [punishment for] spilling [the milk], 
he took the stick that was lying just in front of him—that same [stick] went and trans- 
formed for him as he took it, by [divine] means, into an axe—and he hurled it. And the 
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might reasonably be shown with a stick/club instead of with an axe. It 
is conceivable that Candegvara’s popularity in South Indian mythology 
played some réle in his being so frequently represented (unlike so many 
other ancillary deities, for cf. note ad 14~15a), but it seems probable 
that his functions in Saiddhantika ritual (as the consumer of nirmalya 
and the punisher of transgressions, such as mistakes and deficiencies 
in the performance of ritual) were the primary cause (cf. fn. 114 on 
p. 167 above). 


In the Cola-period, he retains the same posture, but his mop of hair 
is typically wrapped up into a chignon (jatamukuta). Images of a 
seated Candegvara with four arms are rare (see Fic. 39), DE MALL- 
MANN (1963:65-6), however, has encountered the same four-faced, 
four-armed visualisation in the Agnipurdna (76:8-9) as in our text 
and identified and published (Pl. IV) an image of what appears to 
be a Céla-period sculpture in the Musée Guimet. There the dispo- 
sition of weapons, if we assume that those of the right and left up- 
per hands (from the perspective of the worshipped deity) are men- 
tioned first and then the right and left lower hands, seems to be 
exactly that of Agnipurana 76:8cd (Silatarikadharam krsnam saksa- 
siitrakamandalum), though the upper left arm is broken off and the 
trident therefore cannot be verified. Our verse, if we assume the mir- 
ror pattern (starting with the upper left and upper right and finishing 
with the lower right), also gives exactly this disposition. Another 
such image, with the same arm broken, has been identified by HARLE 
(1963:108) in the Tanjore Art Gallery. We have found one other seated 
four-armed form that closely corresponds to our prescription (FIG. 37), 
but there the ‘trident’ has exchanged places with the axe. Four-armed, 
four-faced standing forms of Candegvara are to be found on the four 
Chidambaram gateways, the Western one among which was probably 
labelled Adicandegvara (see HARLE 1963:107-8 and plates 140-1). 


Aside from the visualisation of the Pratisthalaksanasarasamuccaya 
that we have cited, there is another one given of him (among other 
Gane§varas) in 6:183 in which he is two-armed: 


Svetas tryakso dvibahus ca jati tankaksamalikah 
pracando dandadhari ca karyas candesvaro mahan. 
brahmin fell upon the ground.’ 


For an alternative rendering of the tricky syntax of this verse, see the translation of 
RAMACHANDRAN (1990:263). 
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If we were to permit ourselves to take the ca in the second half-line as 
marking an alternative prescription, then this would give us the old, 
club-wielding South Indian form: ‘Candegvara should be made white, 
three-eyed, two-armed, with matted locks and bearing an axe (tanka) 
and a rosary; and [alternatively] (ca) [he may be made] big, fierce, 
wielding a club/stick.’ Note that the drawing that illustrates this 
(which, incidentally, interprets tarika to mean dagger) has no club or 
stick, as though the second half of the verse had indeed been considered 
as giving an alternative: see Fic. 13. 


The mention in one thirteenth-century inscription in Pudukkottai 
District (IPS 167) and twice in a twelfth-century inscription in 
Tiruvorriyir (SII, vol. V, No. 1359, p.495)!5? of Tantegvara (a semi- 
Tamilised form of Dandesvara), where it is clear from parallels (e.g. IPS 
90, 96, 135, 136, 140) that Candegvara is the person intended, might 
be taken to be an allusion to this figure holding a club, or it might 
reflect the notion that it is he who metes out punishment (danda). 
One might suspect this to be simply the result of a copying mistake 
(on the part of the inscribers or the editors of the inscriptions), for 
the Tamil graphs for ca and ta can be similar; but this can probably 
be ruled out, because we find him referred to as Tanti in the Tévaram 
(as EDHOLM, 1998:53, observes). 


Note that Candeévara barely figures in non-Saiddhantika Saiva tantric 
literature and that he appears in the Paficaratra only as a member of 
the circuit of Ganesvaras (see the articles of GOODALL, TORZSOK and 
RASTELLI s.v. Candega and candajnabhanga in Tantrikabhidhanakosa 
II). We may deduce, however, that he was a figure of worship (and not 
just of myth) in early non-tantric Saivism—including the Atimarga— 
from his mention in the Sivopanisat (quoted in fn. 114 on p. 168 above) 
and from the presence of old images of him in temples that were under 
the control of Atimarga groups, such as those at Kodumbalur and 
Tiruvorriytr (for the affiliation of these temples see fn. 60 on p.112 
above). A fine eleventh-century image of the latter is shown in Plate 
15 of KRISHNA MurTHy’s misleadingly titled study of the temple at 
Tiruvorriyir (1985). 


102 desikadyah refers, as before (verses 35-8), to classes of initiate, among 
whom the following would be required to perform nityapija: the desika 


182We are grateful to Emmanuel FRANCIS for pointing the second of these inscriptions 
out to us. 
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or acarya, the sadhaka and the putraka. At the very end of the perfor- 
mance of nityapiija, after the veneration of the vidyapitha, there is a 
moment for the recitation of hymns (Kriyakramadyotika § 56, p. 120: 
stotrais tosayet). We may therefore understand pratidinam upacaraih 
stotram etat pathantah to mean ‘who recite this hymn daily along 
with their rites of worship’. (The emendation to pathantah, suggested 
by P}’s reading, obviates the need for awkwardly supplying a relative 
or assuming an ellipsis.) In his Kriyakramadyotika (§ 56, pp. 120-3), 
Aghoragiva suggests a number of scriptural passages that may serve 
as hymns—Rauravasitrasangraha, upodghata 6-20; Kirana 1:2-9; a 
passage of the Satsahasra; Matarigavidyapada 1:15-21—and here he 
is suggesting that this mnemonic hymn of his own may be used at 
the same point in the liturgy, and, as we have remarked above (see 
p.16), Appayadiksita repeats the suggestion. Note that, although we 
are calling this a phalagruti, Aghorasgiva of course does not claim that 
moksa follows from reading this stotra. What he rather claims is that 
moksa follows from the correct performance of nityapuija by those who 
have the requisite initiation, in the course of which puja they may 
recite this particular stotra. 


After the final verse we have chosen to exclude from the text the second 
corrupt phalasruti that is transmitted only in T. The conjecture in it 
of anye (see apparatus) is of course extremely tentative: since the 
previous verse explains the benefits of acaryas and unspecified others 
(desikadyah), it is conceivable that this verse means to refer to the 
benefits that accrue to all non-initiates. The first pada is, strictly 
speaking, unmetrical; perhaps the ‘light’ ligature st was not felt to 
lengthen the syllable before -stotram? 
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feat var actacy 93b 
feoorafranye 13c 
ATSAHAT HOT FIFA 34c 
Sreirat faarar fafetat FATT 39b 
fet Prorat wr 54d 

art ora Teargdt 86d 
afeaearns Tet 53c 

ge waster 86b 
arfrererarmtaay 30d 
areferrert AAATeT WTAT Ie 
fedraractr sT=arT 60a 

fast ticfarert 73d 

out FAACATEAT 79b 

outs wafefeerarr 82d 
aaart Bata Fer 19a 

er ar afare fare: 55b 
gayest wat 78d 

wast afr eaurfarcry 91b 
aarft arear art 79c 
aarrrafenreny 93d 
ATAGaASHScraa aye: 32b 
amiradtet afeet Fee 11b 
AMAT YSMTTATT 90a 
Fravarfert a2 76c 

free ata Tearrme wre 99d 
fraife = fraser 78c 
fratdrarrarrayr: 21d 

Fremet arfraricory 33d 
aretrerest Wat aexirq 10d 
Arerefrrarss 62d 
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AAATAE WT 53b 

AH TETEMTAA Cle 

Aca TYEIATT 89a 

att freer fafoatet 94c 
qarsrersnthtarr 22d 

qared weaefeaeart 96b 
vearefa + afe ar qferare. ..52a 
Tae aaart aye TTe...65c 
qarad tad fare 2a 
TAMATATET 53a 

qvenrfaataw afararer: wart 102d 
TAME WEA 71d 
qerfareraeeraet WaT 102a 
TarearaahaearreN TT aT 51b 
ufsararaft were 79a 

Wet FAHAMNTT? Ie 

qa TES FIAT HUT 34d 
greater wear Afar: 41d 
crefasret arar fafa. ..99a 
fragt aftercare fara... 49¢ 
fase Hat FUT 57a 

Ut FT YEIATT Y1c 

Get WegrHS TITAAMT 48c 

Sra wafer waver eaaTT FACT... 72a 
Graaet Pratfarary 85b 


Teas THATTHOT FGMT?...38b 


gut farafe verafe ofe ar cay 46d 
qatfafesacysaart 24a 


afart aarqutt 6c 
farg a sft cattpacarfeararsy 45d 
feurer ar gfvsar art F 31b 


Paficdvaranastava 


watirereanredt WET 85d 
Hussars Tet 25a 
Husefaaarrert 53d 
aararit samnay frfrert 24d 
ATaTATG eT TH 2la 
ATaTTaatT WHT 18c 
orutdt That wat 90d 

omart Teratay 94b 

omar Tewapfay 95b 
qufcar HCqit Tega 42a 
Ayres wetatate 76a 

aent arr aa aTdtagfaye 39a 
eeu caerea trary Fery. .. 38d 
aer arcehite Gary 66a 

ae faerrrt Is 64 

ay afeyarea 77b 

ayat afert TeT 12a 

ar afarargferafaearr: 44a 
aret yt HaHehat Pars... 28d 
aren feraraser 61b 

arent fareafey 69b 

FAT YQYAATSTINTHTATT 36a 
a} afear gearqatnrantare 37a 
a cat fret arr oat ye Sag 4c 
at ar wiht Teaferrsry 99b 
anrttefad fret 27¢ 

Th AETYSMMS 23c 

ter fet treat AT 20b 

car WPT yaraee TAHT 4a 

ter fart aferarrartr 9d 
THIET 29 

cafe aarferay 1b 
vHataqaferry 63b 
THAAIHAATACTAGy 50a 
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THTRRTATTATNTED 2c 
Treraranferd ster 70c 

Ugagd Parser 5b 

ert Ae AMT Yara... 98a 
agar weninar wore araa...72d 
aeaaratet TA: 74b 
aeaarorate fat: 56d 
qeTATHdy AAT? 25c 

aor T YeT Sir 86a 

aaEed MAPA 75b 
aaarerfafray 84d 

FATAS AY THATS 32d 
we se vaerefe aceadt + 7b 


antrennraard 96e 

arar sar faaerar aaaT FT FEIT 42b 
armater arf aaentfr frara. ..37¢ 
araahenreetreqe 12c 
ararfesraresaraar sfer 24b 

art ssaferrareraret YF FT 14d 
art ¢ farrnerraet qirary 8c 
ary gerarer afar serarer 7c 
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1...49a 


...65b 


wT gorrafent 71b 

fare TAs sfrFwry 19b 
sare eaftset arated 41b 
ooaTaTeReatitatearearear 44b 
warqaTest FENTSMT Y1d 

uf a arfrararery 87a 

afer fartt: orf: wooed 43d 
wfRavsttErsy 26b 


Yet oF FT Se SHeHAIT...49b 
Weraaret Tet ACPAT Ya 
qarartacateataagG 47c 

afert afet are 82b 
dasrraarhrtanatear star fe... 38a 
YOTHae FHT Yc 
waratarat fre 84c 

aie saeol, 


Paficavaranastava 


aafaaifad tar 96a 
ooARITAAT TPH 27b 

aaa TAHATT 33a 
wage WAT 100a 
watarafaaretay 100b 
wateart fact war 54c 

Waray AG AT 17¢ 
warqureh TL 33b 
wapiend at 97c 
waferareraaet 55¢ 
FIMTAMATe® 67c 
AeageeMaAIAT F 23b 

WA SATAAICA TF ATIF 48a 
wer acrenateat Aedt T ABAT 8c 
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eareret Ghat arrest 14a 
afeet atfrearsrert 57b 
efacrertacaey 97d 

oRed WeSATEAH 84b 
aed Htsat FeAAAT 14c 
eetea efararsaget 10c 
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efereargaserggarhtanry 8b 
eet carafearror freq 48b 
FACIaATAT AT FT 31d 

eed afErary 54b 

Bratt aearet 75a 

FRaUeHt Srhre 81c 


GENERAL INDEX 


This is an index to the introduction and to the notes only. We have indexed 
texts and all proper names, but we have generally omitted the names of attributes 
held by the deities that are visualised. Information about the use of these may 
be found conveniently brought together in the iconographic table given at the end 
of the introduction. As for South Indian toponyms, we have in a number of cases 
indexed just well-known ‘non-scientific’ spellings, i.e. transcriptions without diacrit- 
ical marks (e.g. Arittapatti and Madurai rather than Arittapatti and Maturai). In 
cases where the initial letter changes according to the style of transcription, we have 
generally indexed both forms or, where there are a number of page-references, have 
included a cross-reference under one of the two forms of the name: thus one may 
search without disappointment for Gangaikondan or for Kankaikkondan, and under 
Suryanarkoyil one will find a cross-reference to Ciiryanarkéyil. (Both these names 
display, incidentally, the limited usefulness of romanised transcription of Tamil as 
a guide to pronunciation.) We have, however, kept this policy within reasonable 
limits, assuming that no reader is likely to waste time looking up, for instance, 
Conjeevaram (Kancheepuram) or Putuccéri (Pondicherry) or Lutetia (Paris). 


acarya, 190 Agneyadisnana, 48 
ACHARYA, 8, 9, 15, 95, 144 Agneyasnana, 45 
Adharagakti, 18, 20, 22, 115-117, 120, Agni, 19, 173, 182 
135 agnicayana, 117 
Adhikaranandin, see Nandin agnijihva, 182 
Adicandegvara, 188 agnikarya, 182, 183 
AGHORA, 12, 18, 57, 62, 135, 137, 156, Agnipurana, 167, 188 
165 Agniévara temple, 181 
Aghorasiva, 7, 13, 15, 16, 19-21, 25- Airavatesvara, 54, 101, 173 
28, 31, 32, 47, 51, 95-100, Aisvarya, 18, 20, 126, 153, 184 
102-109, 113, 115-119, 121- ajapajapa, 45 
123, 125, 126, 129, 133-138, Ajita, 22-24, 27, 51, 114, 126, 127, 
141, 142, 144, 145, 148-152, 133, 138, 177, 182 
154, 156, 158, 160-162, 165, Akama kalaiccittira patarikal, 53 
166, 172, 174, 175, 182-184, Alampur, 100 
190 ama, 131 
Agneya, 144 Ambika 
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among 7 gurus, 18, 114 
Amratakegvara, 101 
Amrtaghategvara, 59 
AméSsumattantra, 47, 48 
Anandagahvara, 148 
Ananta, 18-21, 23, 31, 117-121, 165, 

166, 184 

among 7 gurus, 18 

as lotus, 22 

as throne, 22, 120, see also 

anantasana 

Lokapala, 179, 182 

powers of, 124 

serpent, 118, 120, 177, 182 

transmitter of scripture, 114 
Anantasambhu, 51 
anantasana, 22, 23, 119, 120 
Anantasivacarya, 112 
Anantavijayamandala, 25 
Anchal, 169 
Andhaka, 170 
angamantras, 18, 26, 154, 

156, 159-161, see also 
Sivaigamantras 

homologised with God’s quali- 
ties, 163, 164 

of sun, 97 

visualisation of, 164 
antarbali, 182 
antaryaga, 152 
anustubh, 16, 130 
Aparadhabhanjanastotra, 46 
Apocalypse, 11 
Appar, 101, 131 
Appayadiksita, 16, 149, 190 
Arcanaprakasika, 108 
Arcanaprakaga, 49 
Arittapatti, 58, 186 
asrayasuddhi, 146 
astamiurti, 24 
ASTRA, 18, 26, 97, 108, 109, 160-163, 

165 
Astradeva, 109 
Astras, 19 
Asuras, 183 


Paficavaranastava 


Atimarga, 189 
Atmarthapijapaddhati, 7, 51, 141 
atmasuddhi, 146 
atmatattva, 16 
avarana, 17, 23-26, 103, 107, 110, 
111, 156, 160, 167, 173 

plan of outer ones, 53 

ayudhapurusas, 31, 53, 101, 179, 181 


Baijnath, 107 

BAKKER, 103, 136 

Baladharin, 126 

Balalaya, 45 

Balapramathint, 130 

BALASUBRAHMANYAM, 168 

Balavikarani, 130 

bali, 182 

Bali-eaters, 19 

Bana, 59 

Bangalore, 49 

BARAZER-BILLORET, 24, 25, 123 

Benares, 15, 141 

Bengal, 9, 139, 142 

Bhairava, 19, 56, 57, 61, 109, 183 

Bhairavakonda, 58, 186 

Bhairavasrotas, 106 

bhalla, 61 

Buarr, 23, 25, 129 

BHATTACHARYA, 100 

Bhava, 24 

Bhavaciidamani, 185 

Bhiksatanamirti, 177 

Bhima, 25 

Bhimeégvara, 61 

Bhita, 136 

bhoganga, 97 

bhogasthana, 154 

Bhoja, 105, 107, 113, 141, 151, 154, 

155 

Bhramaharasadhana, 8 

Bhrngin, 19, 54, 63, 167, 168, 170 
dancing, 171 

Bhubaneshwar, 107 

bhitaguddhi, 146 

Bilva, 100 
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bindu, 21, 152 
BisscuHop, 100 
Brahma, 109, 179 
among 7 gurus, 18, 114 
as karaneSa, 134 
as vastupa, 17, 18, 109 
as visualised form of fire, 182 
egg of, 179 
Lokapala, 19, 133, 177, 179, 182 
weapon of, 31 
presiding over sun disc, 18, 21, 
132, 133 
brahmabhangi, 136, 137 
Brahmadesam, 177 
brahmamantra, 12, 26, 135, 154, 156, 
158, 160, 182 
Brahmagambhu, 160 
brahmasila, 18, 20, 115, 118, 119 
Brahmottarakhande Sivakavaca, 45 
Brhaspati, 55 
Brhatkalottara, 28, 144, 186 
Brhatstotraratnakara, 15, 46 
BRUNNER, 11, 16, 27, 29, 97, 103, 
104, 106, 108-112, 114, 115, 
117, 118, 120, 127, 129, 133, 
135, 138, 140, 141, 144, 149, 
152, 154, 160, 163, 164, 168, 
174, 176, 177, 182, 184, 201 
Buddha, 12 
BUHNEMANN, 24, 26, 98-100, 103, 
108, 113 


caitanya, 151 

Cakra, 19 

cakra, 182 

Calvary, 12 

Cambodia, 186 

Cambridge, 9, 140 

candajiabhanga, 189 

CandeSvara, 54, 58-60, 98, 186-189 
Adi-, 188 
among Ganas, 19, 167, 168, 173 
as doorkeeper, 58 
confused with Brahma, 60 
consuming nirmalya, 188 


215 


earliest in North East, 59 
in North East, 168, 186 
left-handed, 58 
pose of, 55 
posture of, 57 
punishing transgressions, 188 
Saiddhantika character of, 189 
standing, 188 
super-bhakta, 187, 188 
venerated after worship, 19, 98 
visualisation of, 185 
with club, 57, 58 
Candragekhara Gurukkal, 48 
Caturananapandita, 112 
Cekkilar, 187 
Céra, 169 
chadana, 18, 22, 61, 126, 127, 129 
CHEVILLARD, 102 
Chidambaram, 20, 45, 55, 56, 102, 
107, 173, 174, 188 
Christ, 11 
Christianity, 11 
Cidambaraksetrasarvasva, 20 
Cidambaresvaranityapujasitra, 20, 
118 
Cintya, 25 
Ciyamankalam, 57 
Cola, 55, 57-59, 61, 102, 110, 168, 
171, 177, 181, 183, 187, 188 
COoLLIns, 136 
Cox, 8 
Cunda, 61 
Cuntarar, 187 
Ciryanar Koyil, 55, 98 


DandeSvara, 189 
DaGENns, 24, 25, 123 
Daityas, 19 

dance, 101 

Danda, 19 
dandabhangi, 136 
Dantivarman, 59 
Darasuram, 54, 173 
Davis, 117 
Dayavakesvara, 59 
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dehasuddhi, 146 

DELOCHE, 174 

desika, 159, 189 

Devanagari, 48 

Devapratisthakalanirnaya, 47 

Devarmalai, 58, 186 

Devi, 101, 169 

Devyastottarasatanamastotra, 45 

Dharma, 20-23, 121, 124-126, 153, 
184 

incarnate as bull, 171 
lion, 18 

Dharmapuram, 8 

Dhvaja, 19 

dhyana, 16 

Dhyadnamuktavali, 45 

Dhyanaratnavali, 16, 45 

DIIxITAR, 174 

diksa (initiation), 26, 105, 112, 146- 
149, 151, 187 

Diksottara, 26 

Diptagama, 47 

Diptasastra, 47, 48 

DONALDSON, 107 

double sandhi, 109 

dravyasuddhi, 146 

Durga, 168 

dvarapalaka, 58, 100, 102, 167 

Dvigatikalottara, 25, 26, 28, 53, 95, 
104, 105, 107, 123, 127, 144, 
154, 159, 160 

Dvisatikdlottaravrtti, 123 


EDHOLM, 58, 168, 189 
Ekaksara-Ganapati, 26 
Ekambaregvara, 56 
Ekanetra, 19, 165, 166 
Ekarudra, 19, 165, 166 
Elephanta, 136 
elephants, 100 

Ezekiel, 11 


FILLIozAT, 151 
fire, 11, 18, 19, 21, 22, 131, 133, 144, 
151, 160, 165, 182 


Paficdvaranastava 


FRANCIS, 9, 54, 58, 100, 169, 187, 189 


GAYATRI, 26 

Gada, 19 

gada, 176 

Gajalaksmi, 18, 113 

Ganapati, 171, see also Ganesa and 
Vinayaka 

GANAPATI STHAPATI, 171 

Ganas, 19, 110, 113, 183, see also 
Ganegvaras 

gandhapavitra, 114 

Ganega, 18, 19, 49, 99, 103, 109, 
168, see also Ganapati and 
Vinayaka 

as doorkeeper, 58, 186 

GANESAN, 7, 8, 46 

Ganegapancavaranastotra, 49 

Ganeévaras, 19, 24, 26, 110, 166-168, 
173, 188, 189 

ganesvaravarana, 167 

Ganga, 18, 105-108 

Gangaikondacolapuram, 171 

Gangaikondan, 54 

garbhagrha, 104, 111 

garbhavarana, 26, 53, 110, 154, 156 

Garudapurana, 140 

gauriyaga, 105 

GENGNAGEL, 9, 28 

GILLET, 9, 186 

GIULIANO, 181 

Gomadattu Sailarasi-Pandita, 112 

gomukha, 168 

GooDALL, 7, 9, 11, 13, 15, 16, 21, 23, 
24, 27, 28, 51, 54, 56-60, 97, 
100, 112, 117, 124, 130, 141, 
148, 186, 189 

gopura, 102, 107 

Government Oriental Manuscripts Li- 
brary, Madras, 9, 15, 52 

Grahas, 19, 183, see also planets 

Grantha, 8, 45-48 

GRIMAL, 46 

Guha 

among 7 gurus, 18, 114 
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Guhyakas, 19 
Guimet, 188 
GuJRAL, 201 
Gulika, 118 
guna, 131 
of Sankhyas, 125 
six of God, 163 
guru, 184 
gurupaduka, 114 


HAH, 165 

HAM, 122 

Hanuman, 54, 169 

Haracaritacintamani, 139, 160, 170 

HARLE, 102, 188 

Heeramaneck Collection, 61 

Heidelberg, 9 

Hoshiarpur Vishveshvaranand Vedic 
Research Institute, 9 

HRDAYA, 18, 97, 160, 163 

HUESKEN, 9 

Hu.rzscu, 113 

HUNTINGTON, 62, 63, 102, 139 


iccha, 132, 151, 160 
ida, 131 
IFP, 8, 16, 48, 51, 52 
photothéque, 8, 60, 183 
ILAKKUVAN, 54 
Indra, 19, 173 F 
Indraksistotra, 45, 48 
indravajra, 17 
ISAACSON, 8, 9, 95, 143 
Isana 
miurti, 24 
Lokapala, 19, 173 
JSANA, 12, 18, 135-137, 139, 153, 154, 
159, 164 
Iganasiva, 47 
Iganasivagurudevapaddhati, 23, 159 
ISHIMATSU, 27 
Iévara, 18, 21, 134 
Igvarasamhita, 176, 177, 181, 182 


japadana, 184 
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jatabhara, 57-60, 187 

jatamukuta, 60, 187, 188 

Jayakhyasamhita, 117, 121, 123, 131, 
176, 177, 182, 183 

Jiiana, 18, 20, 153, 184 

jiiana, power, 132, 151 

Jnanarasi-Pandita, 112 

Jiiénaratnavali, 15, 21, 26, 99, 103, 
126, 134, 136-138, 142-144, 
155, 156, 162, 164, 185 

Jianagambhu, 15, 26, 48, 127, 133, 
134, 141, 144, 151, 162 

JVALINI, 163 

Jyestha, 20, 111, 112, 130 


Kaildsanatha temple, 101, 112, 186 
kala 
five, 16 
thirty-eight 
135 
Kalamukhas, 112 
Kalanathasvamin, 112 
kalaga, as substrate of worship, 53 
Kalattiir, 112 
Kalavikarani, 130 
Kali, 130 
Kalottara, 26, 28, 95, 144, 145, 165 
Kamika, 27, 45, 47, 48, 51 
Purva-, 20-22, 24, 25, 109, 113, 
114, 118, 121, 122, 128, 133, 
140, 144-146, 161-163, 166, 
171, 172, 183 
Uttara-, 140 
kamya, 24 
Kancheepuram, 9, 56, 112, 113, 136, 
186 
Kankaikkondacdlapuram, 171 
Kankaikkondan, 54 
Karana, 27, 47, 48, 51, 114 
Uttara-, 155, 176 
KaraneSa, 134 
Karkota, 118 
karman, 148, 149 
Karnikakara, 15 
KATAOKA, 9 


mantra-divisions, 
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Kathmandu, 9 

Kaundinya, 103 

Kaugambi, 107 

KAVAGA, 18, 31, 97, 160, 163-165 

Kaveripakkkam, 56 

Kedaresvaravratakalpa, 45 

Kerala, 23, 169 

Ketu, 55, 97, 98 

KHADGA, 161 

Khadga, 19 

khatvanga, 57, 62 

Kirana, 21-23, 25, 104, 105, 121, 122, 
125, 128, 130, 147-149, 154, 
156, 161, 173-179, 187, 190 

Kiranavrtti, 100, 147, 148 

Kodumbalur, 112, 189 

Kottukkal, 54, 169 

KrisHNA Murruy, 189 

KRISHNA SASTRI, 112 

kriya, power, 132, 151 

Kriyakalagunottara, 122 

Kriyakramadyotika, 16, 19, 26, 28, 
96-100, 102-105, 108, 109, 
113, 115-120, 122, 124, 125, 
129, 130, 133-135, 137, 138, 
141-145, 149, 152, 153, 155, 
157-161, 163-167, 170, 171, 
173, 175, 176, 180-185, 190 

Kriyakramadyotikaprabhavyakhya, 
51, 120, 121, 124, 132, 159, 
164 

Kriyadsangraha, 126 

Krsna, 179 

KRSNADIKSITA, 49 

Ksemaraja, 106, 131, 132, 156, 163 

Ksetrapala, 19, 61, 109, 183 

Kubera, 19, 176, 177 

Kulottungacdlamartandalaya, 55, 98 

Kulottunga I, 98, 168 

Kumaratantra, 48 

Kumbhakonam, 98 

Kundalini, 117 

Kunnakkudi, 100 

Kunnattur, 54, 169 

Ktram, 113 


Paficavaranastava 


karma, 115, 117 
karmadsila, 18, 20, 115 
Kutila, 18, 117, 135 


L’HERNAULT, 101, 109, 168, 169, 
172-174 
LaDRECH, 61, 183 
Laksmanesvara, 107 
Laksmi, 113, 152, see also 
Mahalaksmi 
Laksmitantra, 117, 123, 131 
Lakuliga, 58, 187 
layanga, 97, 155 
lJayasthana, 155 
linga, 12, 20, 24, 112, 115, 126, 139, 
146 
cosmic, 179 
focus of temple, 58, 59, 167, 168, 
186 
for Lokapalas, 173 
ideal substrate of worship, 11, 20 
image of Sadasiva, 56 
libations over, 168 
sections of, 20, 21 
sexual aspect of, 11 
typology of, 149 
lingapratistha, 115 
Lingapurana, 21, 25, 160 
lingaSuddhi, 146 
lion, vehicle of goddess, 173 
lion-feet, 18, 20, 22, 120, 122, 123, 126 
liturgy, 110, 167, 190 
Lockwoop, 100, 101 
Lohita, 167 
Lokapalas, 19, 24-26, 31, 111, 127, 
133, 165, 166, 173, 174, 176, 
177, 179, 181, 182 
weapons of, 25, 26, 179 
Los Angeles, 61 
lotus, 11, 18, 20-23, 96, 98-100, 108, 
117-121, 125, 127, 129, 139, 
153, 158-160, 167, 172, 182, 
184 
lotus-posture, 114 


Index to Introduction and Notes 


Madhyarjunasiva, 16, 51, 164 
Madras, 15 
Government Museum, 56 

Madurai, 54, 56, 112, 169 

Mahadeva, 25 

Mahakala, 18, 19, 53, 56, 62, 100-103, 
105-107, 168, 170 

Mahalaksmi, 18, 113, 114, see also 
Laksmi 

Mahapadma (serpent), 118 

Mahavratins, 112 

Mahegamirti, 57 

Makuta, 25, 51 

mala, 149 

Malaiyadipatti, 58, 186 

malini, 17 

Malinivijayottara, 130 

MALLEDEVARU, 15 

Mallikarjuna, 112 

MALLMANN, 186, 188 

Manasapijastaka, 45, 48 

mandakranta, 17 

mandalatritaya, 18, 131-133, 159 

mandira, 174 

MAnI, 179, 180 

Manonmaniyamman, 131 

Manonmani, 18, 21, 22, 25, 56, 130, 
150, 151 

as consort of Sadasiva, 118, 130, 

150 

mantrasuddhi, 146 

Manusmrti, 172 

Mataviga, 25, 118, 121, 122, 126-128, 
148, 154-158, 161-163, 165- 
167, 179, 180, 190 

Mathura, 112, 136 

Matr, 19, 112, 183 

MATSUBARA, 176 

maya, 18, 20, 117-120, 126, 127, 152 

Mayamata, 123 

Mayasarigraha, 185 

Melcheri, 56 

metathesis, 164 

MEVISSEN, 102, 108 

milk-ocean, 117 
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Mimamsakas, 12 

Minaksi-Sundaregvara temple, 56 

mirror, 173 

MisHRA, 9, 51 

Mirra, 102, 107, 139, 140 

Mohacidottara, 97, 142, 143, 169, 185 

moksa, 145, 190 

Moksakarika, 151 

moon, 18, 21, 22, 131-133, 138, 145, 
160, 166, 185 

Mrgendra, 15, 25, 28, 95, 96, 113, 114, 
131, 135, 136, 138, 139, 143, 
145, 148, 153, 154, 161, 166, 
167, 173, 177, 179, 182, 184 

Mrgendrapaddhati, 7, 28, 95, 96, 104, 
105, 135, 136, 138, 145, 155, 
160 

Mrgendrapaddhatittka, 50, 51, 62, 98, 
109, 114, 116, 121, 124, 135, 
138, 145, 155, 158, 166, 170, 
171 

Mrgendravrtti, 121, 128 

mukhalinga, 136, 149 

mirtis, eight, 24 

MuRUuGESAN, 8 

Muttaraiyars, 56 

Muvar Koyil, 112 

Mysore, 9, 15 


nadi, 131 
Nagas, 19, 183 
NaGaswamy, 25, 101, 112, 113, 183 
nagini, 62 
naimittika, 24, 26 
Naksatras, 19, 183 
namakarana, 182 
Nanacampantar, 187 
Nanavaranavilakkattarumpatavivekam, 
51 
Nandin, 18, 19, 54, 56, 62, 100-103, 
105-108, 167-169 
Adhikara-, 54, 169 
bull-faced, 54, 169 
monkey-faced, 54, 169 
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RESUME FRANGAIS 
établi par Isabelle RATIE 


Le présent ouvrage est le premier fruit des séances réguligres du Groupe de 
lecture de textes givaites entreprises & partir de 2002 au Centre de VEFEO a 
Pondichéry par Dominic GooDALL, Nibedita RouT, R. SATHYANARAYANAN 
et S.A.S. SARMA}33, I] s’agit d’une édition annotée du Paricavaranastava, 
ceuvre du célébre théologien du XII* siécle Aghorasiva, qui prescrit les vi- 
sualisations de la priére quotidienne d’un initié de Vécole religieuse sivaite 
connue sous le nom de Saiva Siddhanta. 


LA PRIERE TANTRIQUE 


Si des visiteurs étrangers, contemplant pour la premiére fois la profusion 
de figures qui couvrent les murs d’un temple indien, comparent ce qu’ils ont 
sous les yeux avec la décoration des églises médiévales européennes, ils sup- 
poseront immédiatement qu’ils sont en train de regarder des représentations 
dans la pierre de la mythologie indienne. Toutefois, une partie de l’imagerie 
indienne ne connait aucun paralléle dans les traditions occidentales : beau- 
coup de ces représentations ne représentent en aucune maniére, fit-elle allu- 
sive, des narrations mythologiques ou historiques. En fait une grande partie 
de la sculpture de l’Inde, en particulier sa sculpture non narrative, doit étre 
comprise dans le contexte d’une importante tradition indienne de la priére. 
Celle-ci comporte une visualisation de la divinité sur un tréne ; le trone est 
souvent une fleur de lotus, et la divinité peut étre entourée d’une cour de 
divinités mineures disposées en cercles concentriques, assises ou debout sur 
leur propre tréne ou véhicule. La visualisation du Dieu intronisé est intégrée 
au programme rituel quotidien ; elle doit étre exécutée intérieurement, en 
plagant la divinité principale dans le coeur méme de l’adorateur, mais elle 
doit aussi étre projetée sur le substrat dans lequel la divinité est invitée 
pour y étre adorée extérieurement. Dans le cas de Siva, ce substrat est 
habituellement le linga. Cette conception de la visualisation comme priére 
a aussi influé sur d’autres actes religieux : des visualisations élaborées des 
trois jonctions du jour en tant que déesses ont été incorporées & des versions 
tantriques de la pratique ancienne consistant 4 vénérer le soleil & l’aube, & 
midi et au couchant. 


133.) ‘autres ouvrages examinés lors de ces séances sont en cours d’édition : le Prayascitta- 
samuccaya de Trilocanasiva par R. SATHYANARAYANAN, la Somasambhupaddhatitika du 
méme auteur par S. A.S. SARMA, le Vyomavyapistava de Ramakantha II avec le commen- 
taire de Vedajiiana par Nibedita Rout. 
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Bien entendu, des visions et des visualisations apparaissent aussi dans 
d’autres traditions religieuses, y compris chrétiennes ; cependant, la visual- 
isation ne semble pas avoir été encouragée d’une maniére générale comme 
un moyen de priére quotidienne dans le Christianisme occidental. La con- 
templation des épisodes de la vie du Christ constitue une exception, mais 
1a le contexte narratif est crucial, car la visualisation est censée produire 
l’empathie avec les protagonistes de l’histoire chrétienne, tandis que dans la 
priére indienne visuelle, aucune trame narrative ne fournit un contexte, et 
par conséquent une < signification », 4 ce qui est visualisé. 

Deux régles générales gouvernent la forme tantrique de cette visualisa- 
tion. La premiére est que l’essence de la divinité est considérée comme un 
mantra. Ce dernier terme désigne d’abord une unité de texte tirée du corpus 
védique. Les Mimamsaka, exégates de ce corpus, affirment que le Veda est 
sempiternel et sans auteur, et—corollaire de cette premiére position—qu’il 
ne contient pas de référence réelle & des personnes ou a des événements. 
Au-delA des mantra eux-mémes, il n’y a pas de divinités ; les divinités ne 
sont rien de plus que des mantra. Dans la théorie tantrique, cette notion 
déterminante s’est trouvée retournée : la nature des divinités est le mantra. 
Ainsi Sadagiva, la divinité centrale du culte du Saiva Siddhanta, est un 
groupe de cing unités de texte védique désigné collectivement comme les cing 
brahmamantra et individuellement selon des mots que ces unités contiennent 
(ISANA, TATPURUSA, AGHORA, SADYOJATA, VAMADEVA). L’iconographie 
s’en fait le reflet. Chacun des cing mantra correspond 4 |’un des cinq vis- 
ages de Sadasiva : celui qui nous fait face est le débonnaire TATPURUSA 
tourné vers l’Est ; sur notre gauche, le terrible AGHORA est tourné vers le 
Sud ; sur notre droite, le doux et féminin VAMADEVA est tourné vers le 
Nord. SADYOJATA, tourné vers |’Ouest, n’est évidemment pas visible dans 
la plupart des représentations sculpturales puisqu’il se détourne de nous. 
Le cinquiéme visage, ISANA, est tourné vers le haut et, selon nombre de 
sources tantriques, ne doit pas étre représenté. Ainsi « inviter > le Dieu 
dans un liriga consiste & < installer > le mantra de la divinité dans cet ob- 
jet, et A visualiser ce mantra comme comportant une certaine forme (cing 
visages, dix bras, etc.). Son adoration consiste lui offrir des substances 
destinées A son plaisir : on le baigne, on le nourrit, on l’encense, on agite 
des lampes, on joue de la musique. Dans l’adoration quotidienne de l’initié 
Saiddhantika, tout le processus d’invitation, de visualisation et d’adoration 
du Dieu-mantra est accompli par l’imagination dans le coeur de l’adorateur 
et ensuite répété « extérieurement >, en projetant le méme mantra et sa 
visualisation sur un objet externe et en l’adorant. 
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La seconde régle générale est que l’adorateur doit s’identifier avec la di- 
vinité adorée : nasivah sivam arcayet, < Qui n’est pas Siva ne saurait adorer 
Siva ». Cette régle ne semble pas connaitre d’exception dans |’adoration 
tantrique, quelle que soit la position doctrinale adoptée concernant la rela- 
tion entre la divinité et l’Ame. Cette relation peut étre un non-dualisme, ou 
bien, comme dans le cas du Saiva Siddhanta, un irréductible dualisme : les 
ames individuelles sont & jamais distinctes les unes des autres et de Dieu, et 
bien que, comme iva, elles possédent l’omniscience et l’omnipotence, elles 
sont empéchées de réaliser leurs pouvoirs par l’impureté (mala) innée qui 
les enveloppe. Ainsi pour le Saiddhaantika, l’« identification » nécessaire 
& l’adoration comporte la conscience d’étre essentiellement identique a Siva 
(tout en étant distinct de lui) ; mais si l’adorateur se voit luiméme comme 
Dieu, il joue aussi cette identification rituellement en brilant mentalement 
son corps physique et en le remplagant par un corps fait de mantra considérés 
comme les membres du corps de Siva. 


LE TEXTE DU PANCAVARANASTAVA ET SES SOURCES 


Le texte édité ici prescrit les visualisations de la priére quotidienne 
d’un initié du gaiva Siddhanta. Cette ceuvre d’Aghorasiva (fl. 1157 AD), 
le Paricdvaranastava, appartient & une catégorie particuliére de l’hymne 
doctrinal : le stotra liturgique. (Nous ne sommes pas en mesure de lui 
attribuer une date relative dans l’ceuvre de son auteur car il ne contient 
aucune référence 4 d’autres ouvrages d’Aghorasiva, et nous n’avons connais- 
sance d’aucune référence A ce texte dans ses autres ouvrages). 

C’est le Dr N. Rout qui, cherchant des citations de la Siddhantadipika de 
Madhyarjunasiva, se souvint avoir vu un tel stotra alors qu’elle contribuait 4 
dresser le catalogue de la collection de manuscrits de l’IFP. L’enthousiasme 
engendré par cette découverte en 2003 retomba vite lorsque nous réalisames 
combien le texte était pauvrement transmis dans IFP T. 546, une transcrip- 
tion sur papier en Devanagari, et le seul manuscrit alors connu de nous 
(T). Heureusement, nous avons alors découvert grace a l'industrie du Dr 
S.A.S. SARMA que la presque totalité du texte est citée par fragments dans 
Vouvrage d’un autre disciple d’Aghorasiva, le commentaire (tika) de Vaktra- 
Sambhu & la Mrgendrapaddhati d’Aghorasiva (IFP T.1021), et qu’un grand 
nombre de citations, souvent sans attribution, apparaissent dans l’ Atmartha- 
pujapaddhati attribuée & Vedajfiana. Il nous sembla aprés tout possible, & 
Vaide de ces deux ouvrages et d’un petit nombre de citations éparses dans 
d’autres ceuvres, de reconstruire un texte lisible, ce que nous (D. GOODALL, 
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N. Rout, R. SATHYANARAYANAN et S.A.S. SARMA, tous de VEFEO) en- 
treprimes de faire. Nous apprimes alors que le Dr T. GANESAN (IFP) avait 
découvert un manuscrit sur palme du texte, qu’il avait envie d’en entrepren- 
dre Pédition mais hésitait en raison de l’état fragmentaire du manuscrit. N. 
Rout partit & la recherche du manuscrit découvert par GANESAN et tomba 
sur un manuscrit sur palme. Pendant ce temps, nous avions proposé au Dr 
GANESAN de se joindre & notre équipe éditoriale, et c’est seulement lorsque 
débuta la collation a la fin de l’été 2004 que nous réalisames que le manuscrit 
trouvé par GANESAN (P,) était différent du MS sur palme trouvé par RouT 
(P.). Lorsque nous etimes collationné ces sources, N. Rout découvrit la 
source fragmentaire P}, ce qui permit de résoudre nombre de difficultés qui 
subsistaient. 

Lorsque tous ces manuscrits eurent été collationnés, S. SAMBANDHA- 
SIVACARYA (IFP), & qui nous avions fourni une copie de notre édition, 
révéla qu’il avait autrefois songé 4 éditer lui-méme le Pancavaranastava, 
mais A partir de deux autres manuscrits dont nous n’avions pas connais- 
sance, l’un appartenant & l'IFP (P,), l’autre—un manuscrit sur papier en 
écriture Grantha—a lui-méme (S). II se joignit alors & nous pour la collation 
de ces sources en Avril 2005. Alors que nous pensions que l’édition était prés 
d’étre achevée, en Juin 2005, le Dr GANESAN retrouva chez lui une vieille 
photocopie de l’édition de Dharmapuram de 1945 (=Ep). C’est seulement 
& ce moment que nous réalisimes que la nétre n’était pas l’editio princeps. 
Au début de Juillet 2005, S. SAMBANDHASIVACARYA découvrit encore une 
autre version imprimée du texte, l’édition de Bangalore de 1962 (=Ez). Fi- 
nalement, en novembre 2005, alors que nous nous apprétions a faire mettre 
le livre sous presse, S. SAMBANDHASIVACARYA remarqua que nous n’avions 
pas considéré le seul manuscrit catalogué, Pj, conservé lui aussi & VIFP. 

Grace A tous ces matériaux et & quelques citations supplémentaires, |’état 
du texte édité se révéle bien meilleur que nous ne |’avions d’abord cru pos- 
sible, méme si quelques vers douteux subsistent. 

La fréquence avec laquelle le texte est cité suggére une popularité con- 
sidérable bien au-dela de l'époque de sa composition ; Appayadiksita s’y 
réfere comme fournissant des stotra qui peuvent étre récités au cours de la 
nityapuja dans sa Sivarcanacandrika (p. 99). 

Un autre exemple Saiddhantika du genre nous est parvenu, le Sivapiija- 
stava ; encore plus dense (47 vers), copié immédiatement avant notre texte 
dans deux de nos manuscrits (PT), il est l’ceuvre de l’exact contemporain 
d’Aghoragiva, Jianagambhu. On notera aussi l’existence d’un autre texte 
Saiddhantika & peu prés contemporain, composé par un éléve d’Aghorasiva, 
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qui, s’il n’est pas un stotra, est extrémement proche dans son esprit et dans 
son contenu du Paricdvaranastava : la Dhya@naratnavali de Trilocanasiva. 


LA STRUCTURE DU TEXTE 


Si le Pavicdvaranastava est un hymne liturgique, contrairement au Siva- 
piijastava, il ne traite pas de l’exécution du rituel externe, mais présente tout 
ce qui est accompli mentalement au cours de l’adoration obligatoire quoti- 
dienne de Sadagiva et de sa suite (yaga) par un initié du Saiva Siddhanta, 
sous la forme d’instructions pour l’adoration mentale (dhyana ou, selon la 
terminologie moderne, dhyanasloka) formulées comme des expressions de 
louange parfois ornées d’affirmations doctrinales (par exemple en 34 sq). 
Les visualisations sont données dans l’ordre que requiert |’adoration quo- 
tidienne obligatoire (nityapuja) : d’abord l’adoration de Siva en tant que 
soleil, puis la vénération des divinités sur le seuil et de Brahma en tant que 
protecteur du site (vastupa), la visualisation du tréne de l’adoration, enfin 
celle de Sadagiva intronisé et entouré par les cinq circuits (avarana) de son 
yaga : 

1-2 Siva en tant que soleil 

3-5b Les huit autres planétes 

5ced Tejascanda 

6-8 Ganeéga, Sarasvati et (au milieu) Gajalaksmi au-dessus de la porte 
9-10 Nandin et Ganga sur le montant droit de la porte 

11-12 Mahakdala et Yamuna sur le montant gauche de la porte 

13 ASTRA sur le seuil 


14-16 Brahma en tant que Vastupala au SO ; Ganega au NO ; Mahalaksmi 
au N ; sept Guru (Sadasiva, Ananta, Srikantha, Ambika, Guha, Visnu, 
Brahma) au NE 


17 Adharagakti dans la Kirmasila 
18 Ananta dans la Brahmasila 


19-20 Dharma, Jiiana, Vairagya et Aisvarya dans les directions in- 
termédiaires, comme lions formant les pieds du tréne, et leurs opposés 
formant des traverses 
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21 Les deux coussins (chadana) de maya et de vidya, placés respectivement 
au SO et au NE 
22 Un lotus & huit pétales dans Suddhavidyatattva 


23-24 Les neuf Sakti, en commencant par Vama, placées sur les huit 
étamines, la derniére, Manonmani, étant placée sur le péricarpe 


25 Les trois mandala du soleil, de la lune et du feu, que gouvernent Brahma, 
Visnu et Rudra 


26 Le saktimandala, que gouverne Iévara, placé dans le péricarpe 

27 Le yogapitha, qui va de la terre & Kutila (= Suddhavidyatattva ?) 
28-42 Sadasiva intronisé 

43-46 Sakti 


47-54 Les Brahmamantra : ISANA, TATPURUSA, AGHORA, VAMADEVA, 
SADYOJATA 


55-59 Les Angamantra : NETRA, HRDAYA, SIRAH, SIKHA, KAVACA, 
SIVASTRA 


60-66 Second circuit—les Vidyegvara : Ananta, Siksma, Sivottama, Eka- 
netra, Ekarudra, Trimirti, Srikantha, Sikhandin 


67-74 Troisiéme circuit—les GaneSvara (ou Gana) : Nandin, Mahakala, 
Bhrngin, Ganesa, Vrsa, Skanda, Uma, Candegvara 


75-85 Quatriéme circuit—les Lokapala : Indra, Agni, Yama, Nirrti, 
Varuna, Vayu, Kubera, Isana, Brahma, Visnu 


86-95 Cinquiéme circuit—les armes des Lokapala : Vajra (le foudre), Sakti 
(la lance), Danda (le baton), Khadga (l’épée), Pasa (le lacet), Dhvaja 
(V’étendard), Gada (la massue), Trisiila (le trident), Padma (le lotus), 
Cakra (la roue) 


96-97 Sivagni né de Vagisil, et Sadesana (i.e. Sadagiva)  lintérieur du feu 


98 Les Rudra, les Matr, les Rasi, les Gana, les Guhyaka, les Graha, les As- 
tra, les Daitya, les Nisicara, les Naga et les Naksatra—tous mangeurs 
de Bali—et le Ksetrapala (& savoir Bhairava) 
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99 Guru 

100 Sambhu 
101 Candesvara 
102 phalasruti 


Ce programme structuré place le Paricdvaranastava & part d’une grande 
partie de la littérature de dhyanasloka populaire aujourd’hui. En fait il ne 
présente pas la totalité de la visualisation requise au cours de la journée 
de l’initié Saiddhantika—ainsi les visualisations des sandhya anthropomor- 
phes n’y figurent pas—et certaines visualisations ne sont pas assez explicites 
pour un néophyte ; mais Aghorasiva a réuni dans ce seul petit texte une 
quantité de détails, établissant un programme de méditation Saiddhantika 
relativement complet qu’on ne trouve probablement ainsi condensé dans au- 
cun ouvrage antérieur. 


REMARQUES SUR LE TRONE 


L’adoration est accomplie d’abord intérieurement, en intronisant Sada- 
Siva dans le corps de l’adorateur, avant que la méme intronisation ne soit 
répétée extérieurement—mais toujours mentalement—dans le substrat de 
l’adoration, habituellement le liiga. Ceci explique pourquoi les descriptions, 
détaillant ce qui doit étre imaginé et < installé », donnent comme points 
de référence tant6t des parties du corps et tantdt des sections du linga ou 
les pierres sous celui-ci (kirmasila, brahmasila). C’est aussi la raison pour 
laquelle on trouve la description élaborée d’un tel tro6ne—nécessairement in- 
visible pour tout spectateur extérieur—non seulement dans des ouvrages an- 
ciens qui traitent uniquement de la pratique des individus initiés, mais aussi 
dans des ouvrages postérieurs au XII* siécle qui sont consacrés & l’adoration 
publique dans les temples, comme le Purva-Kamika, que de nombreux tem- 
ples dans l’Inde du Sud prétendent suivre aujourd’hui, ou le manuel non 
agamique du grand temple de Chidambaram, le CidambareSvaranityapuja- 
sttra attribué 4 Patanjali. 

La visualisation du tréne dans le Pancavaranastava peut étre résumée 
ainsi. A la base, dans la kiirmagila sous le linga, l’initié doit adorer Adhara- 
Sakti, le pouvoir qui soutient l’univers. Elle est blanche comme |’océan de 
lait et a la forme lovée d’une pousse émergeant de sa graine. Au-dessus se 
trouve Ananta, le Seigneur des mantra. Blanc, il est situé dans la brahma- 
Sila, sur le lotus qu’est maya. Ensuite, formant les pieds d’un tréne dans 
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les régions intermédiaires du NE, SE, SO et NO, doivent étre visualisés 
quatre lions—rouge, blanc, jaune et noir—incarnant les pouvoirs d’Ananta 
(Dharma, Jfana, Vairagya et Aisvarya) et représentant les quatre yuga. For- 
mant des traverses entre ces pieds se trouvent quatre incarnations anthropo- 
morphes bicolores d’Adharma, Ajfiana, Avairagya et Anaigvarya. Au-dessus 
se trouve le coussin rouge de maya, et au-dessus de celui-ci, le coussin blanc 
de guddhavidya. Sur ceux-ci se trouve un lotus avec un péricarpe 4 l’éclat 
d’or en fusion dont les graines sont les cinquante phonémes. C’est le lotus de 
Suddhavidya. Sur ses étamines doivent étre placées huit Sakti 4 quatre bras 
(Vama, Jyestha, Raudri, etc). Sur le péricarpe se trouve la neuviéme Sakti, 
Manonmani ; son apparence est semblable, 4 ceci prés qu’elle est blanche. 
Sur les extrémités des pétales doit étre placé un disque solaire gouverné par 
Brahma ; sur les extrémités des étamines, un disque lunaire gouverné par 
Visnu ; sur le péricarpe, un disque igné gouverné par Rudra. A lintérieur 
du péricarpe doit étre visualisé un disque de gakti gouverné par Tévara. Au- 
dessus régne Sadagiva. 

Il s’agit vraisemblablement de la combinaison de deux modéles 
d’intronisation : celui, organique, du lotus qui pousse & travers le corps et 
fleurit, et celui d’un tréne aux lions carré sur lequel s’épanouit une fleur de lo- 
tus & huit pétales, le tréne et la fleur correspondant respectivement aux par- 
ties carrées et octogonales du liga que sont sa base et sa section médiane. La 
combinaison élaborée par Aghorasiva différe de celles qu’on trouve dans les 
tantra et les paddhati antérieurs—par exemple dans le Kirana, qui présente 
un tréne hybride particuligrement problématique, ou dans la Somasambhu- 
paddhati, qui intégre le tréne au lotus en identifiant Ananta au lotus. Cette 
combinaison n’est pas non plus la solution qui s’est imposée dans toutes les 
Ecritures Saiddhantika transmises dans l’Inde du Sud et dont aucune trace 
n’atteste existence avant le XII° siécle et méme bien aprés cette date. Et 
la plupart d’entre elles ajoutent au moins une complexité supplémentaire 
au trone : elles le divisent en cing sections (paficasana) qui, dans certains 
contextes, semblent pouvoir étre utilisées de maniére indépendante. Ces 
cinq sections (anantasana, simhasana, yogasana, vimalasana et padmasana) 
sont un trait que presque toute la littérature secondaire tente anachronique- 
ment de plaquer sur les descriptions plus anciennes de trones ; nous pensons 
qu’aucun ouvrage dont on puisse démontrer qu’il a été composé au XII* siécle 
ou avant ne le comporte. Nous examinons la question du développement 
du tréne d’adoration dans notre introduction, et des comparaisons avec les 
trénes d’autres textes figurent dans nos annotations. 
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LES CINQ CIRCUITS 


L’adoration de Sadasiva au centre d’une cour de divinités disposées en 
cing Avarana concentriques (le plus central contenant des mantra person- 
nifiés qui ne sont pas en fait différents de lui-méme) est devenue un topos 
du genre. Cependant, le nombre et la composition des circuits sont en 
fait loin d’étre fixes. Parmi les Siddhantatantra dont l’antériorité au XII° 
siécle est démontrée, ni le Mrgendra, ni le Matariga, ni le Nisvdsaguhya, 
ni le Svayambhuvasitrasangraha ne se conforment 4 notre modéle, et le 
Diksottara présente plusieurs yaga dont aucun ne lui correspond. De tous 
les yaga du Siddhanta ancien qui different de notre modéle, c’est celui du 
Dvigatikalottara—qui enseigne un seul avarana intérieur composé seulement 
des arigamantra—qui a eu la plus grande influence : on en retrouve des traits 
dans la Somagambhupaddhati du XI° siécle, mais aussi chez le contemporain 
d’Aghorasiva, Jianagambhu, et méme dans la Kriyakramadyotika d’Aghora- 
siva (bien que son circuit intérieur simple inclue les Brahmamantra). En 
revanche le Kirana présente cinq circuits : la description de son tréne com- 
pliqué, fréquemment citée, pourrait avoir joué un réle dans |’évolution qui 
a conduit de l’avarana unique du Dvigatikalottara 4 notre modéle. 

Dans les Siddhantatantra transmis seulement dans le Sud et qui ne sont 
pas cités dans la littérature du XII° siécle ou antérieure, les cinq avarana 
constituent une norme presque invariable (toutefois, dans le kriyapada du 
Raurava, on trouve six circuits, bien que, le plus central n’étant pas compté, 
ils soient considérés comme cinq). Un autre développement tardif est la 
< féminisation > du yaga par l’inclusion de Sakti parédres des divinités des 
circuits dans le Cintya et le Makuta (cf. nos remarques sur Manonmant 
devenant la parédre de Sadagiva, note ad v. 43). Nous remarquons aussi 
dans notre introduction que l’adoration Saiddhantika développée, telle qu’on 
la trouve décrite dans la Kriyakramadyotika, a influé sur la maniére dont 
ladoration d’autres divinités est prescrite, par exemple celle d’Ekaksara- 
ganapati dans le Vidyarnavatantra. 


REMARQUES SUR LES ANNOTATIONS 


Dans nos annotations, nous nous sommes efforcés de mettre en évidence 
Vinfluence sur les descriptions d’Aghorasiva de textes antérieurs plutdt que 
de chercher l’impact du Paric@varanastava sur les textes, la pratique et 
Vimagerie postérieurs ; nous nous sommes donc reposés davantage sur les 
textes dont nous savons qu’il les connaissait, ou dont on peut raisonnable- 
ment penser qu’il les connaissait dans la mesure oi ils lui sont antérieurs 
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(comme le Nigvasa), et moins sur les Siddhantatantra qu’il ne cite jamais, 
au moins dans la littérature qu’on peut lui attribuer avec certitude, et qui 
ne sont pas mentionnés par ses prédecesseurs et contemporains, comme le 
Kamika, le Karana, |’ Ajita, etc. Il est commode pour le lecteur cherchant 
des paralléles que notre démarche différe 4 cet égard de celle de BRUNNER, 
particuligrement dans le premier volume de son édition de la Somasgambhu- 
paddhati, dont les riches annotations citent abondamment des ouvrages 
postérieurs. Nous avons bien stir tiré grand profit de son excellent travail : il 
nous a souvent fourni |’élucidation de points que nous avions d’abord peiné 
& expliquer nous-mémes. La Somagambhupaddhati étant une source majeure 
pour Aghoragiva, nous l’avons fréquemment citée, en préférant souvent les 
lecons de I’édition KSTS, car, comme BRUNNER elle-méme s’en est ren- 
due compte avec le temps, elle a surestimé les lecons des sources du Nord, 
et n’a pu, hélas, mener & bien la révision du premier volume qu’elle pro- 
jetait. Nous n’entendons pas reprendre ce projet, mais nous espérons que 
deux de nos publications—la présente édition et l’édition que prépare 8. A.S. 
SARMA de la premiére partie de la Somasambhupaddhatitika de Trilocana- 
siva—contribueront 4 combler les lacunes que BRUNNER déplorait dans ses 
annotations. 

Disposant des nombreux paralléles tracés par BRUNNER avec des 
textes postérieurs 4 la Somagambhupaddhati, et cherchant des paralléles 
avec des textes antérieurs, nous nous sommes naturellement intéressés au 
développement des rituels. Remarquant qu’en matiére de doctrine Aghora- 
Siva semble extrémement fidéle aux idées de son prédécesseur du X°* siécle 
Ramakantha, nous avons entrepris ce travail en présumant qu’il n’y avait pas 
non plus de différence notable entre la nityapuja qu’enseigne Somasambhu et 
celle qu’enseigne Aghorasiva. Nous avons en fait découvert de considérables 
différences non seulement entre la Somagambhupaddhati et la Kriyakrama- 
dyotika, mais encore entre la Kriyakramadyotika et le Pancdvaranastava. 
Comme nous |’expliquons dans nos annotations, nombre de ces divergences 
semblent résulter du fait qu’Aghorasiva—également auteur de la Mrgendra- 
paddhati—a introduit des détails tirés de la tradition rituelle du Mrgendra 
dans la tradition des paddhati fondée sur le Dvigatikalottara dont il a hérité 
de Somagambhu. 

En examinant dans d’autres textes de paddhati les nombreuses cita- 
tions attribuées au Kalottara, au Satsahasrika-, au Satsahasra- ou au Brhat- 
kalottara (les trois derniers titres au moins désignent probablement un 
seul et méme texte), nous avons acquis le sentiment que l’introduction de 
matériaux provenant d’Ecritures < apparentées > (samanatantra) a con- 
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stitué un autre facteur majeur dans le développement de la tradition des pad- 
dhati fondée sur le Dvigatikalottara. Les Ecritures considérées comme « ap- 
parentées » au Dvisatikalottara sont les différentes recensions du KGlottara, 
le Sarvajnanottara, et surtout, le trés éclectique Brhatkdlottara. Il nous 
semble donc que |’étude et |’édition de ce long ouvrage—qu’hélas nous 
n’avons pas encore eu |’occasion d’étudier—constitue une tache pressante 
pour l’historien du rituel sivaite. 

Nous n’avons pas proposé de traduction—sauf dans le cas de vers dont 
Vinterprétation nous a semblé délicate—mais nous présentons une table des 
prescriptions iconographiques disposée dans |’ordre alphabétique des noms 
des divinités concernées. Nous nous sommes bien entendu efforcés de trou- 
ver des représentations picturales et sculpturales qui correspondent aux pre- 
scriptions iconographiques de notre texte, mais nous sommes conscients de 
la distance irréductible—soulignée par BRUNNER dans « L’Image divine 
dans le culte agamique de siva » (1990)—entre les représentations et les 
prescriptions destinées 4 la méditation et 4 la pratistha. 
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The Paficavaranastava of Aghorasivacarya: 
A twelfth-century South Indian prescription for the 
visualisation of Sadagiva and his retinue 


Editors: Dominic Goodall, Nibedita Rout, R. Sathyanarayanan, 
S.A.S. Sarma, T. Ganesan, S. Sambandhasivacarya 


The present volume contains an annotated critical edition of a once celebrated, 
though now little known liturgical hymn in one hundred verses by the most famous 
of the bearers of the initiatory name Aghorasiva. This twelfth-century theologian of 
Chidambaram is known both for his exegetical works (commentaries of his survive 
on the Mrgendravrtti, the Dvisatikalottaratantra, the Sarvajfanottaratantra and on 
several small theological treatises) and for his ritual manuals: the Mrgendrapaddhati, 
in anustubh verse, and the prose Kriyakramadyotika. This last work, completed in 1157 
AD, remains one of the principal authorities for the performance of ritual in South 
Indian Saiva temples today. 


In his Paficavaranastava, “Praise of the Five Circuits” or “Praise of the One Surrounded 
by Five Circuits”, Aghoragiva recounts how the central deity of the Saiva Siddhanta 
should be visualised in worship, surrounded by a court of divinities placed around 
him in five concentric rings. All detail about the performance of external ritual is 
omitted, and each prescription for visual prayer is elegantly formulated as an 
expression of veneration. At the centre of the space of worship, which is typically 
either the worshipper's own heart or the crown of the liriga, the initiate is to see the 
benign, white, consortless, five-faced and ten-armed Sadasiva enthroned ona white, 
eight-petalled lotus blossom. Ranged immediately around him are anthropomorphic 
forms of the mantras that are his heads and body-parts, then the souls that 
administer the universe, then the members of his family, then the divinities that 
protect the directions and finally the anthropomorphised weapons of those 
protectors. 


Plentiful annotation and a selection of photographs help the reader to follow the 
editors! exploration of the relations between Saiddhantika iconographic 
prescriptions and sculptural realisation, particularly that of the Tamil-speaking 
South, where Saiddhantika forms of religion are believed long to have predominated. 


This volume is the first published fruit of a collaboration that took shape in the context of a 
Saiva reading group which began meeting daily in the Pondicherry Centre of the EFEO in 2002. 
The editors are: Dominic Goodall, Nibedita Rout, S.A.S. Sarma and R. Sathyanarayanan (all of 
the EFEO) andT, Ganesan and S, Sambandhaésivacarya (both of the IFP). 


